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• FOREWORD 


The Kathopcmisad is the third Upanisad to be published 
with English translation of the Visistadvaita Bljasya in the 
Sri Venkatesvara Oriental Series, the second to be published 
with the Bhasya of Rangaramanuja and the first to be pubished 
with a few words of introduction from me. 

The Kaiha is perhaps the foremost in point of interest 
and popularity. It is a perfect specimen of the poetry of the 
ancient Hindus. The philosophy is not more clearly explained 
in any other Upanisad. To add to these the teaching is set in 
an attractive story. The story is found elsewhere in the 
ancient Literature and it is received and used here in more or 
less the same form to introduce the teaching and to indicate 
the fitness of a a student to be initiated in the mystic philosophy. 
The story also brings out clearly the contrast between the 
characters of the practical father and the speculative son. 

The Advaita cammentaries on the Upani$ads have been 
translated into English by several scholars before ; but the 
Visistadvaita commentaries have not been translated so far. 
The Institute has, therefore, undertaken to translate and 
publish them in its series and thus make the contents available 
to Indian Philosophers not conversant with Sanskrit. The 
Visistadvaitic interpretation of the Upani§ads has thus 
remained a sealed book and the merits of it have not attracted 
philosophers. It is hoped that the present series of trans- 

lations published by the Institute will remove the disability. 

* 

The translators have been connected with the Institute 
till recently but now they h^ve gone on to the staff of the sister 
institution, the Sri Venkateswara Arts College, which has 
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been recently started. It is hoped the change of location will 

/ 

not affect their work and they will continue the translation of 
other Bha^yas with the same zeal. 

* Owing to their feeing engaged in the work of the other 
institution, the Editors could not carry the Sanskrit text 
through the press and provide the book with the necessary 
indexes, readings, etc. This work has devolved upon Sri K. 
Sathakopachari, Nyaya-Mimamsa Siiomani, Library Pandit in 

Sanskrit in the Institute. 

* 

The Institute will consider itself amply repaid if this 
series can infuse interest in Visistadvaita Philosophy in the 
minds of scholars. 


Tirupati, 

4 - 11-1948 


P. V. Ramanujaswami 

Director 
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KATHOPANISAD 

INTRODUCTION 

The Kathopanisad is the third in the traditional order 
of the Upanisads and it is indeed a very important next step in 
the knowledge of Godhead or the Supreme Self of all. The 
Isopanisad mentioned briefly that the path of Karma, that is 
injuncted action ( dharma ). should be disinterestedly trodden 
faithfully and even mentioned that when followed with 
integral knowledge with fidelity (yidya) it does help 
the 'crossing over’ Death. 1 The Kenopanisad showed the 
transcendental nature and power of the ultimate Being and its 
supreme "desirableness' 5 as manifested in the activities of 
the senses (or gods) and mind, but which these senses and 
mind could never know except vaguely (or subliminally ?). 
The Kathopanisad embiaces both these facts of immortality 
and ultimate beneficence ( amrtava 2 as tadvanatva ). It 

, elaborates the cryptic statement at the end of the 
Kenopanisad which describes the subsidiaries of the divine 
knowledge tasyai iapo dam ah karma ca pratisthd vedafy 
sarvdhgdni satyam dyatanam i iv, 8. 

Dr. Ananda K. Coomaraswami considers Katha to be a 
gnostic document which has to be studied as part of the 
gnostic literature all over the world/ According to Sri Krishna 
Prem 1 “ Kathopanisad is a practical treatise written to help us 

1. Ihe ‘ mossing over ’ is mentioned as something that has efficacy 
after death or dying ( vimukte ftretya ) . It is so understood as counselling 
videha-mukti. It may mean ‘ occult passing on ’ according to Krishna 
Prem, hut even Sankara does not accept this latter view, 

2. Sreyas is the full nature of the Divine, and from this most possibly 
is developed the personality of Sri who is stated to have her residencein the 
Divine Lord, wherefore His name 'Srhmvasa\ 

3. New Indian Antiquary I. 

* 

4. Yoga of the Ka$ho£anisa$. 
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achieve a very real end here and now” and the explanations 

has given follow the occult literature all over the world. 
Tims we have eveiy reason to take this Upanisad seriously as * 
a ‘Vidya’. According to eailier seers and teachers a vidya 
or,a knowledge is a path to be trodden or followed in a parti- 
cular manner and the fruits of such a path are indeed ultimate 
beatitude and lealisation. Thus each Upanisad is a 4 Vidya \ 
a clear and definite instruction of a particular path, integral 
to the realisation of the Goal, which of course could be 
reached by other vidyas also. Thus the Upanisads in all are 
said to give thirty-two vidyas, of which the Kathopcmisad 
deals with the Naciketa** vidya or Trinaciketa or Naciketa- 
Agui-vidya. 

/ 

** The Kathopcmisad is a very important Upanisad in yet 
another sense. It contains a general survey of the Vedic ritual 
and philosophy and eschatology X It has had the good fortune 
of having been much studied and written about by scholars both 
occidental and oriental, and stands only next to Isa and the Gita 
from the point of view of popularity. Sri Sankara commented 
on this work as also Sri Madhva, and Sri Ramanuja has com- 
mented in his Sri Bhasya , on certain important points raised 
in this Upanisad, which have been taken into consideration 
by Bhagavan Badarayana for purposes of synthesis in his 
Vedanta Sutras. These points have been reproduced at the 
end of this work. Sri Rangaratnanuja has commented 
on this work following closely the steps of Sri Ramanuja 
and his expounders like Sri Sudarsana Suri or Srutaprakasika- 
carya. Prof. Rawson, who is a careful scholar of this Upani- 
sad, has stated in his work that he made no use of the Bhasya 
by Rangaratnanuja because of its late date and since £rl 
Ramanuja had discussed all that is necessary on intricate or 
important points. He however considers that Sri Ramanuja’s 
explanations are more in accord with the spirit of the Upani- 
sad than those of others. 

The Kathopanhad belongs to the Kathaka School of the 

Krsna Yajur Veda. We dp not posses a Rathaka-Brahmana. 

x * 
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The Taittiriya Samhita has both a Brahmana and an XJpani- 
. sad. The Taittiriya Brahmana (III. 11.8 1-6) contains an 
outline of the Naciketa story with which the Kathopanisad 
opens and is parallel to the latter which is made more 
elaborate. Indeed according to Rahgaramamija this anuvdka 
of the Taittiriya Brahmana is referred to by the Kathopanisad 
ini. 17. Sri Krishna Prem considers that we can see * the 
germ of this Upanisad 5 in Rg Yeda X. 335. 

No attempt has here been made to deal with the possible 
relations of this Upanisad to the Bhagavad Gita which con- 
tains much that is parallel to, if not precisely identical with 
the instruction in almost the very language used here. Nor to 
Buddhism. We have to point out that whatever may be the 
appropriateness in such parallels we have always to remember 
that a Vidya is an integral instruction and it may undergo 
transformation under new conditions due to subordination to 
other Vidyas. 

But one thing is certain that, even as in the Bhagavad 
Gltd , the Kathopanisad insists upon the necessity to perform 
ordained or injuncted karma (for that is dharma) the sVa- 
dharma of each individual, and its performance is capable of 
leading to the highest abode of immortal existence, and not 
merely to the lower heaven. Such karma is incapable 
of binding the soul to samsdra . The truth is that disinterested 
action, o'r action divinised or offered to the Divine, action that 
reveals the glorious purpose of service to God, is capable of 
helping achievement of the immortal status for the soul. The 
question that arises thereafter is as to the nature of that soul 
after mukti or moksa, whether it continues to be separate or lost 
in the One Divine variously described as the Ocean or the 
Nirvana state of Brahman? It is held by modern scholars that 
what Buddha meant by Nirvana was a state of positive nature 
of the supremely Transcendent and not a negative state. It 
is clear that it is not annihilation as such or Pure Non-being. 
Any attainment of the Buddhistic metaphysical state of anni- 
ilation or loss of self or non-existence soul of as such has not 
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formed part of the Upanisadic thought. It is particularly a feature 
of the rational method of Buddha, who in order to define the 
nature of the soul as held by the several thinkers, had to negate 
all that it is not. In this sense, Buddha went to the logical 
extreme of Yajnavalkya and insisted upon the apprehension of 
the futility of seeking to make permanent the impermanent 
congeries of affections, feelings, habits, desires and hopes. 
Truly we need the permanent, but the permanent is not all 
that it is desciibed to be by materialistic metaphysics. Any- 
way it is not in line with the purpose of this Upanisad to 
investigate into the nature of the soul or self as such, but only 
as to what becomes of the soul or self on liberation, fox it is 
clearly held that the soul does persist after death. 

This Upanisad gives a definite answer to the question 
asked. It speaks in the first part of the Upanisad about the 
necessity to know the meaning of the Fire-altar as the 
Brahmanas had taught it, (perhaps in the adhyatmic way too), 
and already the promise of the highest immortal state is envi- 
saged in that section, though some commentators think other- 
wise. 


But as the Upanisads are Adhydtma-sdstras or vidyds 
which instruct the occult truth and path towards the positive 
attainment of gnostic knowledge which could only be attained 
after a period of practice of self-control and service of the 
Divine ( yama and niyama of the Yoga), the nature of the 
Supreme Self and that of the individual soul and its progressive 
attainment of the former are taught along with the steps 
of Yoga which lead to the ultimate realization. This Upani- 
sad even like the Isd inculcates the conjoint performance of 
Avidyd (construction of the Fire-altar and the rituals prescri- 
bed) and the Vidyd, which is the knowledge of the Tattva or 
Reality in respect of the three terms, God, soul and Nature, It 
is held by some thinkers that the final verses of the Kathopani- 
sad are not integral to the Upanisad as it concludes earliar. It 
maybe that these final verses r$ veal the culmination of the 
Yoga of concentration at the time of departure, 



KAl'HOPANISAD 


1 V 
* 

smarana * The antyakala-smaraitajhas been shewn to be very 
.helpful by the Bhagavad Gita in respect of deteimining the 
nature of the world that a man would reach. Or more properly 
if smarana pertains to concentration on any particular deity, it 
will be an invocation to that deity to lead him on to freedom or 
Bliss. This will reveal a psychological set-up in the consci- 
ousness, a psychological set which will reveal the type of 
personality that the soul has been building up, whether 
towards liberation or towards mundane enjoyment, % prey as" or 
‘ sreyas 1 as the Kathopanisad beautifully puts it. It is an act of 
choice made under the great cloud of departure, the threat of 
death, and therefore revealing the inmost structure of the soul, 
its primary longing and conversion. That this choice could be 
made earlier and practised with assiduity is not denied, but 
the crucial moment is indeed the moment of departure, death, 
threat of possible physical annihilation. And such moments are 
spiritual pointers to the status of the soul in its integral being. 
Man’s primary instinct is confronted with other desires and 
the balance of death decides which side is heavier. Man is 
then alone weighed and measured. 

STRUCTURE OF THE UPANISAD 

It consists of two (parts) adhydyas, each of which contains 
three sections ( vallis ). With the exception of the first two sen- 
tences in the first part, the whole Upanisad is in metrical form* 
Since the first adhyaya concludes with the following passage 
“ Ndciketam..” it is sometimes held that the Upanisad ends 
here and that the second adhyaya is a later addition. It is even 
claimed that the second adhyaya merely expands the teaching 
of the first adhyaya. The repetition of the last line (cd) in 
the first adhyaya confirms the above view that the natural 
conclusion should have been this alone. There is some differ- 
ence between what is stated there and the conclusion in the 
second adhyaya. The real conclusion of the Upanisad seems 
to be the concluding veise of the second adhyaya (sixth valii) % 
mrtyu proktam 
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FIRST ADHYAYA 

It appears however that importance is attached to the ' 
story of Naciketas in the first adhyaya, 1 whereas importance 
is attached to instruction regarding Reality {tattva), the 
means hita and the result (fruit, phala) as a whole in the second 
adhyaya. From this we find that this IJpanisad contains, as is 
usual in all Upanisads, 2 the three instructions on tattva , hita 
and purusartha without which no vidya can be followed, not to 
speak of being understood. 

I. Valli . The story of Naciketas after his having been 
offered to Death by his father Vajasravas is contained in this 
section. After having gone to the abode of Death he had to 
wait for thiee days ere Death returned and in lieu of 
this waiting and fasting for three days as a guest, he was 
offered three boons, The story after describing the first 
two boons which pertain to the earth ( artha ) and heaven 
(svarga) introduces the philosophical third, Moksa or libera- 
tion from the round of existence in earth and heaven. Naci- 
ketas refused to entertain the third purusartha namely 
desire ( kama ), and withstood the temptations offered to him by 
Yama in this regard. This rejection of the kama-purusartha 
is shown to be of the preyas or mere pleasant which is other, 
than and inferior to the hr eyas, the good, which alone is 
to be sought, and this sr eyas is liberation- getting. No true 
philosophical instruction can have effectiveness unless the 
kama-purusartha is totally lejected, as Yama himself points 
out in this story in the opening lines of the second valli . 

It may however be asked as to what difference there is 
between the second and the third boons inasmuch as according 

1. It may be pointed out here that if in the Elenopamsad the story-myth 
is found in the third section, which illustrates the tattva , truth, enunciated m 
the earlier two sections, here the story myth comes at the very beginning of 
the Upanisad and its inner meaning elaborated in the second adhyaya. The 
Kena insists upon knowing that all activity proceeds from and is sustained by 
the Brahman : here it is shewn that all action is to be totally consecrated to 
the Divine alone who is the inner luler immortal, capable of being known 
within the heart along with the soul, that is also immortal, as its adorable 
Object. 

2. cf , Introductions to Isa and Kena Upanisads SVOS, vols. 5 and 7) , 
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to Rattgaramanuja svargya refers to a svarga that ie 

identical -with “ The eternal abode of Visnu ” and should bs 
' . * * 
considered to be identical with the Kenopanisad ' s final lines 

ananta-svar gd’loha-jyeye. In the Tait. Brahmana-story of 

Naciketas, the second boon refers to dharma that is the full 

effectiveness of sacrificial performance, ( tato vai taSyestdpurle 

tiahsiyete) for the sake ot which Yama teaches Naciketas the 

Naciketa-Fiie even as in the Upanisad here. The third boon 

in the Brahmana however refers to Immortality 1 — freedom from 

re-death — punar-mrtyu — a point also noticed in the second boon 

In the Upanisad I. 1.1 8cd. Yama in the Brahmana teaches 

that the Naciketa-fire itself secutes that end, thus confirming 

the view that the Upanisad has clubbed together the second 

and third boons there to form one here. Thus there has arisen 

a new question as to whether the soul exists at all in or after 

attaining the state of immortality, and as to how it then exists. 

The third boon asked by Naciketas could not be answered 
without a clear understanding of what the question Is about. 
The question about the existence of the soul after death does 
not refer to the existence or non-existence of the soul as such, 2 
but to the nature of existence of the soul at liberation, that is, 
the nature of the liberated soul ( mukta ) and the nature of that 
which it attains, and the means to that final or peak attain- 
ment ( param pad am ). Therefore we can see that the Upanisad 
Is a logical development of the Biahmana’s thiid boon. Unless 
we take this question in this wav, Yama’s answer contained 
in the II. 12 cannot be held to be relevant. 

IL Valll. The first portion of this V alii up to Mantia 11 
is also an introduction to Yama's answer to the third question, 

1. Sri Kiishna Fiem considers that it refers to the nature of tlic Fieed 
or 'passed over’ self, whether it could be referred to as Is oi Is-not , the 
Upanisad definitely answers that such a one IS (asti), for it is heie that there 

seems to be doubt 

2. There is no place here for the Buddhist view of general Sunya, for it 
is clear that it really refers to the existence of a liberated soul as a separate 
entity or whether it non-exists haying utterly merged in the One Being. 



INTRODUCTION 


xii 

as 'it describes the qualifications of a seeker after this. 1 It lays 
emphasis not only (i) on the detachment from prey as, world- 

« 

ly advancement and enjoyment, but also (ii) on the necessity of 
having a proper teacher to teach one that truth about 6 sreyas 
the highest Good. 

The tenth mantra of this Valli contains the significant 
statement of Yam a “that he performed or constructed the 
Naciketa fire-altar and he attained the Eternal by means of 
transitory things,” Sri Sankara interprets the word ‘ eternal * 
as “ comparatively enduring.” The meaning given by Ranga- 
rauianuja is in accordance with the Brahniana statement tato 
vai so ’ pa punar mrtyum ajayet . 

Yama’s answer to Naciketa’s question is very brief. It 
is contained in one single mantra (II. 12). Thereafter Yama 
tells Naciketas that he had already instructed him fully 
about that which he piayed for. But Naciketas asks Yama to 
tell him about the truth known as other than Dharma etc, 
Yama then begins to explain in detail the answer he gave 
cryptically in the twelfth mantra. Firstly he speaks about the 
Pranava, then about the nature of the soul and lastly about the 
Supreme soul (II. 22). In verse 20 the Grace of the supreme 
Creator is stated to be necessary in adhyatma Yoga for behold- 
ing the hidden Being in the cave, the Supreme Lord who is 
anoraniyan mahato mahiyan. Dhdtuh-prasdda is to be inter- 
preted as the grace of the Creator (who is also the supporter 
and protector) and not merely as the mental peace or lumino- 
sity which undoubtedly is a necessity in Yoga for any large or 
real comprehension of the Divine Nature. This idea is not 
merely implicitly but also explicitly stated in the 23rd verse. The 
text of Rangaramaiiuja reads it ‘ dhdtuh-prasdddt*'’ The verse 
2 i is interpreted by Rangaiamanuja as referring to the grace of 
God which is ‘tated to result from loving devotion or one- 
pointed seeking in love. The concluding verses refer to the 
attainment of this knowledge and presence of the Divine within 

1. Sri Krishna Prem’s leferences to the Myths of Temptation are 
interesting and reveal a significant secret of occultism. 
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It must be remembered that the theory of the Mimaitsakas about 
•the existence of strict causality or determinism between ritual 
and fiuits is repudiated or rather bye-passed when the indivi- 
dual is asked to surrender himself foi service to God through 
illumined love or one-pointed Yoga without seeking any fruits 
for his actions or dhyanas , since this non-seeking of anything 
for oneself is that which snaps the causal chain, and is the 
meaning of true love or devotion or pure wisdom or illumined 
understanding and service. This valli concludes with the 
intimation of certain rules of conduct and instructs certain 
virtues that are to be cultivated for enabling one to receive the 
Supreme Grace. 

III Valll. The ~ third valli deals with the hita or the 
means to the attainment of Supreme Grace, thus expanding 
the instruction given at the end of the second valli. It lays 
stress on the necessity to control the sense-organs. It mentions 
further that control is to be exercised gradually in the following 
order : firstly on the sense-organs, secondly on the objects of 
enjoyment, thirdly on the mind, fourthly on the intellect, 
fifthly on the soul, sixthly on the body as a whole (the Unmani- 
fest) and lastly reach through the above stages (of dhdrana 
cum -firatyahara) the Supreme Self, whose grace alone is capa- 
ble of granting final Liberation. As many scholars hold, Yoga- 
sastra might have got its fundamental clues from this section. 

SECOND ADHYAYA 

IV Valli . After pointing out the distinction between |the 
seeker and the non-seeker or the indifferent seeker, this valli 
describes the nature of the Supreme Self as dwelling in all 
creatures, thus distinguishing Him from the embodied jiva 
who resides in a body (IV. 5-8). It may be noted that on 
account of the indwelling of the Infinite Person in the body 
of the embodied soul, the Infinite Person assumes the size of a 
thumb ( angustha-mdtra ) in the heart for the sake of meditation 
or conceivability. 

V Valli. This valli develops the instruction regarding the 
indwelling-nature of Brahman with special reference to 

2 
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His being responsible for all the actions of the soul, (cf first 
Kenct I.) : What may be considered to be a direct answer to 
the third question ofNaciketas in the I valli “ Ye yam prete 
vicikitsd ...” (20) is here given by Yama who says ** O Gautama, 
surely I shall teach you now the secret eternal Brahman and 
what the soul becomes after departure (release) ” (V. 6-7) 
“ Some souls enter wombs for getting bodies ; others take up 
the form of the Unmoving in accordance with karma and in 
accordance with Knowledge ”, with which we may profitably 
compare Sri Krsna’s reply to Arjuna’s answei (Bh» Gita VI. 40- 
47). The point at issue is, it may be noted, regarding the 
seeker mainly, and should not be held to be a reply regarding the 
ordinary man who o has not entered on the spirtual path or 
Yogic evolution. 

It may be seen here that Yama promises to teach first 
this secret eternal Brahman and then as to what be- 
comes of the liberated soul after its departure from its 
body. Yama however answers the second part first in 
mantra 7, and the first is answered in the eighth mantra. 
This again shows that the third question after all refers not 
only to what becomes of the liberated soul after departure but 
also to the Nature of the Supreme Self* Brahman (who 
is held to be the Self of all souls including the departed and 
libel ated ones). The par a mam suhham in mantra 14 may 
have a possible reference to the Anandavalli of the Taitttriyopa - 
nisad wherein this description of Brahman is developed at 
length. Thus if the Isa-Rsi described the realization of God 
as the indwelling Tord of all beings and things, as leading to 
non-revulsion, non-grief and non-fear, if the Kena-Rsi taught 
the Supreme Cause as the Desirable” {Tad Vanam), know- 
ledge of Whom as such makes the realiser desireable, the 
Katlia Seer, Yama, promises a more integral realization of the 
Desirable” as the s reyas, as the transcendent Bliss, paramam 
suhham . 

VI Valli. This valli deals with the Yoga of attainment 
iu ^th, 10th and 11th yerses, In mantra 4 ? with regard to the 
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difficulty in construction of the two lines Rangaramanuja treats 
asakad as an active participle with nan prefixed, which yields 
the meaning ‘unable’. Like the Kenopanisad , this Upanisad 
in mantra 12 also takes special care to instruct that Brahman 
can be grasped neither by speech nor by mind fully ; except 
through instruction received through a Guru it can never be 
grasped. 

The Upanisad concludes with the additional knowledge 
that has to be learnt about the hundred psychonic paths 
(nddls) of the heart wherein the thumb-sized Lord dwells, one 
of which (later on known as Susumna) leads upwards to 
immortality whilst others lead to lesser goals. It is this Nadi 
that has to be known as the path of exit at departure. It is 
considered by some modern writers that this knowledge may 
be a later addition. This not likely since the Brihaddrdnyaka 
seems to be aware of this fact. Further the path of exit 
is an integral piece of instruction to be given to a Yogin. 
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I. Katha 1. Same story : Tait. BraJju III. H-8 

3a=Brh. 4.4.11a=Vo:r. I£a. 3a 
7.: Vasistha Dharma Sutra 11.13 
S=Brh. 6.4.12 
12=cfII. 1.1 
17cd=V<w. Svet. 4.11.cd. 

2lbc=Maitri. I. 2 

II. Katha 4= Var. Maitri. 7.9 

5= Var. Murid. I. 2.8 ; Maitri. 7.9 
7 = Bh. G. II. 29 
11=K.U. Ill, 2 & 1.12 
12b=III. lb; 4.6c ; 4.7c 

Mund. 2.1.8d; 3.1.7d 
Maitri, 2.6; 6.4; Bhaskalatn 18 

13d / Ch. Up. 8.1. 1-5 
15=Bh. G. VIII. 11 
16= Var. Maitri. 6.4 

18, 19 = Bh.G. 11.20, 19=Ch. VIII. 1.5.10.2 & 4 

20=Svet. 3, 20 

22= Katha. IV. 4. cd, 

23 = Mund. 3, 2.3 

III. 2 Katha l.d = Manu III. 18.5 

3-5 = Svet. 2.9, ‘ charioteer is either Agni=(RV; 

X. 51.6) or Breath (AA. II. 3.8). 
cf. RV. VI. 75.6 ; RV. X. 44.7 
Maitri. 2.3-4 
2-6 
4.4 

M. Bh. III. 2.66 (?) 

Ill, 211.23, 

1. From Hume’s : Ten Principal Vpanisads ; Rawsou : The Katha 
Upantsad p. 45. Hill : Bhagavad Gita ; Hopkins : Great Epic of India : & 
Critical Ed. M. Bh. BORI. 

2. Hopkins writes that the 3rd VaUi of Katha is epitomised in Santi 
Parva. Mh. Bh, XII. 247,lff. (?) 
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V. 34.59 

f 

46.5 

XI. 7.13 

XII. 240. 11 ; XIV. 51.3 
Manu. 11.88 

cf. Plato : Phaedrus. 

4 = Svet, I. 8, 9, 12: Maitri. 6.10 
9d = RV. I. 22. 20a=Maitri. 6.26 
Ramayan.a=VI, 41.25d (?) 

10-12 : Var. Mh. B. 12. 248, 3-5 
10: Bh. G. III. 42 

M. Bh. 12 297. 19. cd. 

15 = M. Bh. 12.240. 17-18 

IV. la™ Maitri. 

3d = Kath. V. 4d 
3 & 5= Brh. 5.4- 
4. : 2. 22cd 

5cd = 4, 12cd. Brh. 4, IV, 15cd (?) 

9ab=AV. X. 18. 16a-b 1 (A.K.C.) 1 
9. a & d=AV. X. 18.16 : Brh. I. 5. 23ab 
9c=AV. X. 7.38 : Brh. II. 5.15 
9a : B*h. II. 5.15 

10cd=Var. Brh. IV. 4. 19cd. : 10.1 lab: Brh. IV 
4.19ab 

12==M. Bh. V. 45.24 (Cr. Ed.) : Brh. IV. 4.15cd 
13b=cf Maitri. VI. 2 
13d=Brh. I. 5.23d 

V. Xa^ha la=cf Svet 3.18 

2=RV. 4.40.15 (RV. 4.40.10) 

==Mahana==10.6=M. Bh. XII. 240.32: Tait S. i. 

8.15 

6= Svet. 3.7 

7d=cf. Kaus. 1.2 

9b = Brh. 2.5.19: Rg. V. VI. 41.18 

9c=Mund. 2.1.4d 
« • 

1. A.KC.: Aflanda K, Coomarastfauii, Notes oh Ka{ho^aHisad, NA,1. 
Vol. X. 
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12 =Var. Svet. 6.12 

13=Svet 6.13 

15— Mund, 2.2-10 ; Svet. 6.14 

cf Mai : 6.24 ; Bh. G. XV. 6,12 

VI. Katha l=Bh. G: XV. 1-3. =V. 

45.8 (Cr. Ed.) 

3 = Tait. II. 8 

6 = Var : Bh. G. XIII. 30 = M. Bh. XII. 7.23 

9 ~Var Svet. 4.20, Mahanarayana. I. 11 
M. Bh. V. 45.6 (Cr. Ed.) 

10— Mait. 6.30; pada d=Bh. G, VIII, 21 ' 

1 1 — cf Mund. II, 2.3; 3.2.4b 
■ Mand." 6 

12=Kert. 3-ab ; Mund. III. 1.8ab 

14 = Brh. IV. 4.7 

15 = Ch. 7.26.2; Mund. n. 2.8; III. 2.9 

J6=Ch. VIII. 6.6 = Pras.i3.6 
cf Mund. II. 2.6. Mai. VI. 30 

17=Svet. III. 13ab 
=Svet. V. 8 ; Mai. 6.38 
M. Bh. 

V. 45.24ab (Cri. Ed.) 

Augusta Matra Puruisa : M. Bh. 12.284 : 175a. (? 

Sankhya & Katha : iii. 10*13 ; VI. 7-11 ; Bfh. I. 4.6 
Ch. vi. 3.4 
Pras. iv. 

Svet. vi. 13. 
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KATHOPANTSAD 

X » 

Usan ha vai Vajasravasah sarvavedasam dadau j 
tasya ha Naciketd ndma putra dsa II 

Once, the son of Vajasravas, desiring (some fruit) 

gave away all his possessions. He had a son named 

Naciketas, 

Commentary : 

1. Let my ahjali go to the Beauty of Anjanadri, 1 of the 
colour of common flax(^crsi)-flower-bunch, with His chest 
adorned by Sri. 

2. Bowing to Vyasa, Ramanuja and other teachers, X 
shall write this comment, according to my intelligence, on the 
Kathopanisad , for the delight of the learned. 

usan: Desirous. The word comes from the root vasa 
meaning desire with the suffix satr, which gets satnprasdrana 
(. Pdnini I. i. 45) as enjoined in the sutra beginning with 
grahijya ( Pdnini . VI. i. 16). 

ha vai : These two are particles, (used to) indicate things 
that have transpired. 4 The fruit ’ is to be supplied. 

vajasravasah: son of Vajasravas. Vajasravas is one who 
lias attained fame thiough gifts of food 0 vdja ). 2 His son is Vaja- 
sravasah. Or it may be a name, merely, Vajasravas. 

The meaning is that the sage indeed performing the sacri- 
fice called Visvajit (conqueror of the world)’ in which every 

1. Beauty of AnjauSdii is Sri Vehkatesvara. 

2. cf. Sri Krishna Piem Yoga of the Kafhopamsad p. 14 . meaning of 
Vajasravasa. 

3. The Visvajit-sacnfLce was performed by Mahabali when VSmana came 
and asked for three paces of ground symbolically the earth, Heaven and 
Self, thus completing the sacrifice fully, VSmana is stated to be the subject 
dealt with by this Up^nisad. cf. V isnusahasranxma . visvam (1). 
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I. 2. 


possession is to be offered as fees for performance ( daksina ) 
(to Rtviks), gave away in that saciifice all his possessions. By 
the word * usan ’ is indicated that the sacrifice, being one that 
is performed for getting some fruit, the fees, must necessarily 
be in every way correct (and proper). 

asa : babhuva : there was. Here (bhu) has not replaced 
the root ‘ as 5 as in 4 svasthaye tdrksyam 9 (for the well-being, 
the Garuda), since lit (Perfect tense) is a sarvadhdtuka ( Pdnini 
III 4 . 113) as enjoined in Chandasy ubhayathd . 

I. 2. 

tam ha kumaram santaih daksinasu nlyamdndsu 
sraddhdvivesa somanyata. 

While the fees were being distributed, Sraddha 

overtook him, who was still young. He reflected thus: 

* Commentary: 

tam : Him, Naciketas 

kumaram santam : who was still young 1 

daksinasu nlyamdndsu : at the time of distribution of fees, 
namely, cows to the rtviks (the officiating priests) 

sraddha ; 2 devotional mentality due to his wishing well 
for his father ( pitur-hita-kdma-prayuktd ) 

avivesd : overtook. 

Even though the thing which helps in procuring consent (to 
officiate as priests) is called fee(s) ( daksina ), and the consent is 
(given) only once in a sacrifice, since (the woid fees) gains its 
significance on account of that consent, therefore the word fees 

(i daksina ) has to be only a singular number ; wherefore (ata 

» 

eva) it is stated by Jaimini (Mimdmsd- sutra X. iii. 56) “ O- 
milch cows in the passage cow is the fee of it” (tasya dhenur 
iti gavdm ), that in the passage 'the milch cow is its fee* read in 

J. cf. Krishna Prem “ boy as he was.” 

2, Krishna Prem translates it as Faith, hut it is not " blind faith* ' 
“ accompanied by hidden doubt ” It is true* faith oi ° fair faith,” which is a 
form of Knowledge 
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the context of the one-dav sacrifice called bhv, all the fees, the 
cows (112), the horse, & etc , belonging; to the original sacrifice 
(pra^*fasya^ are to be substituted by it (dhenu), this word fee 
■'-ere guides some wealth (bhrti). And it is used with refer- 
O-C *o action as in “ In this action this is the wage”. It is 
also used with refeience to the agent ( kartr ) as in “In this 
action, this is the wage to this person iagent).” Since theie- 
fore the fees are many on account of the officiating priests 
being many, the plural ‘ fees ’ (r iaksinasu) is proper. There- 
fore, it is said in the adhikarana in Chapter X beginning with 
the sutra “ If the gift is to the brahman (priest) the fee (to 
the Rk priest) will be less by it, with the modification the fee 
will be the same” 1 that, if the passage occuiing in the sacrifice 
called Rtapeya “ The fee is the Soma-vessel made of TJdum- 
bara (fig-wood),” it must be given to the Brahman-priest, 
who is fnendly and of the same gotra,’ ’ is to be one single 
sentence (which it is not), then, the Brahman-priest’s share 
alone is to be substituted, since the word * daksina ’ could 
signify it with its primary significance without any resort 
to the secondary significance (laksana) in respect of the portion. 

Now therefore it can be seen that even though the fee in 
reference to this (Visvapt) sacrifice be one, there may be differ" 
ences in the fees in reference to the rtviks, and as such, there 
is no impropriety in the (use of the) plural 1 fees ’ 

I. i. 3. 

pitoddkd jagdha-trnd dugdho~doha nirtndriyah i 
anandd ndtno te lohccs ton so gocchott to dodot II 

He who gives these (cows) by which the water has 
been drunk, the grass has been eaten, the milk has 
been given (and) which have become barren, goes to 
those worlds that are well-known as delightless. 

Commentary • 

The manner of this devotional mentality (on the part of 
Naciketa-) is thus shown 

1, Yad% tu brahmanah tad .itnama tad-wkarasyat Jaimim. P M S 
2C. lii. 72. 

S 
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ftitod&Jzafy: Those (cows) by which (last) water has been 
drunk 1 

jagdhatrndh : Those by which (last) grass has been eaten * 
dugdhadohah : Those from which (last) milk has been 
drawn 

nirindriyah : Incapable of future progeny, worn out. In 
other vfords, 4 useless.’ He who gives (the cows) of this nature 
to the officiating priests deeming them as dahsind (fees) (goes 
to delightless worlds). 

anandd : delightless. Are there not worlds known from 
scriptures which aie delightless ? 

tan ; to those (worlds) 

sah: He, the sacrifice!*, goes to. Thus he (Naciketas) 
reflected : this is the meaning. 

I. i. 4. 

sa hovaca pitaram tata kasmai mam dasyasiti dvityam 
iritlyam . Tam hovaca Mrtyave tvd daddmlti . 

He spoke to his father : “ Pa 1 her, to whom will you 
give me/ 5 for the second (time), for the third (time). 

-To 'him spoke (the father) thus :• “ To Death I shall 
give yon ” ' 

Commentary : 

sahovdca pitaram : The most faithful Naciketas who 
thought that the fees that are being given are defective (bad) 
and whp .wished to make the sacrificial performance of his 
father good, even through giving himself away (as fees), 
approached his father and said : 
tata ; O Father ! 

kastnai : to which Rtvik by way of sacrificial fee 
mam ; me 

ddsyasi : will you give, 

[sah :] He (Naciketas) not having been paid any attention 
to by his father though addressed by him thus, 

1. The idea is that these cows had drunk water for the last time, eat^n 
grass for the last time etc, and which therefore are dying, are absolutely 
useless as gifts, for gifts must he of good cows and not of worthless ones. 
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dvitlyam : for the second time, (and) 

trtlyam api : for the third time also spoke to him “ To 
whom will you give me ?” 

. The father, pressed very much, became angry and told his 
son that he would give him away to Death. 

I. i. 5. 

bahundm emi prathamo bahundm emi madhyamah | 
him svid yamasya kartavyam ycm mayddya larisyati II 

I go ahead of many, I go in the midst of many. 

What is that Death has to do, which he would have 
done by me ? l 

— A 

Commentary : 

<fc aw * * t 4? 

Though thus spoken to (Naciketas) without fear or sorrow 
told his father thus : Of all those who go to the abode of 

Death I shall be either in the forefront or in the middle but 

* 

never at the end. The intention is “I am not at all worried 

' n —*——[1-1111 i i - — ^ tuBBWwwtwl 

about going to the abode of Deathd’ ‘ (If it be aske'd) what is 
i't^tEsTri(you are woriieS) about ? he replies : 

kimsvid : What purpose 1 has Death got which He is going 
to have done by me ? Is there auv advantage with one so 
tender as me to Death of fulfilled desires, where the gift of 
me to Him will be of some use, as (the gift of me) to Rtviks 
(will be). Therefore it is about this alone that l am worried. 
This is the intention. 

‘ Li. 6. 

* 

anupasya yathd purve pratipasya tathd pare i 
sasyam iva martyah pacyate sasyam ivd jayate punah !i 

Reflect on how the ancestors (were) ; ponder how 
the others (present ones are). Man ripens like corn; 
he is again born. 

Commentary : 

(Naciketas) looking at the father of remorseful heart who 
thought on hearing these words of such a sou, who was free 

1. Krislma.Prem : ,s What ts the task that Yatna, Lord of Death, wiU 
accomplish on me 
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from any fear or anger, “ I said, I give you to Death f out 
of anger" .but I do not wish to give away such a son to 
Death,” said : 

fiurve : grandfather and others, as they were without any 
false speech ; so also, 

apwe : the good men that are now even after them : in the 
same manner must you behave. This is the meaning. 

sasyam iva ; like corn 

maityalt: the man becomes like corn worn out in a short 
while and, becoming worn out, dies, and like corn is he born 
again. In this moital world which is transitory, what is the 
nse of uttering falsehood. Keeping to truth send me to Death. 
This is the meaning. 

I. i. 7. 

vaikvanarah pravisaty atithir brahmano grhdn ( 
tasyaitam santim kurvanti hara V aivasvatodakam u 

The fire, the brahman-guest, enters the house. To 

him (they) this appeasement make. O son of the Sun ! 

take water (unio him, Naciketas). 

Commentary : 

That vson (Naciketas), having been thus sent away , stayed 
at the gates of Death who was away, eating nothing for three 
nights. Then an old man at the gates (of Death’s abode) 
told Death (Yama), who returned after having been away, thus : 

Verily the God of Fire himself in the form of Brahman- 
guest enters the house. To that fire good men perform this 
appeasement of the form of water for feet-cleansing and offer- 
ing of seat, so that they may not be burnt by their disrespect to 
him. Therefore, O Vaivasvata ! l bring to Naciketas water for 
feet-cleansing. 

hara means ahara : bring. This is the meaning. 

I. i. 8. 

dsapratikse samgatam stinrldh ca 

istdpurte putrapakums ca sat van ' 

&ad vrnkfe p u r u$us\ * - / partied ha so 
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Hope and expectations, contact (with good men), 
tlie true and kind words, sacrificial good deeds, bene- 
ficence, the sons and cattle of the unintelligent person 
at whose house a brahman dwells starving, this (sin) 
destroys, 1 

Commentary : 

And they showed that failing to do it (honouring the 
guest) results in sinfulness ( pratyavdya ). 

yasya alpamedhasah purusasya grhe : In the house of 
which unintelligent person 
anasnan ; starving 
Brdhmanah : guest 
vasati ; dwells 
tasya : of him 

dsdpratikse : desire and will; or else, ash means desire for 
the unaccomplished, and pratlhsd , desire to get things which 
are existing. 

samgatam : contact with the good 
sunrtdm : speech that is true and pleasant 
Iqtdpurte : ista means sacrifice and others and purta means 
construction of tanks etc, 

puirdn pakumh ca .* sons and cattle 
etad ; the sin of the form of starving 

vrnkte : deprives, destroys is the meaning : from vrji 
varjane : to deprive, (VIII conjugation snani) or else this is 
a form from the root vrja varjane (II conjugation) which 
omits the conjugational sign sah.) 

I. i. 9. 

tisro rdtrlr yadavdtslr grhe me 

'nasnan brahman natithir nainasyah 1 
natnas te'stu brahman svasti me 

* stu tasmdt prati trin varan vrnisva s II 

1. This translation is in accordance with the commentary* But the 
v .-tr seems to be capable of another interpretation also. — " Hope and espec* 
Utix? etc. etc., (all) this of -the ‘unintelligent person at whose ht ittfse A 

(starving brahman) 
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O Biahman * since you, the respectful guest, have 
stayed without food m my house for thiee nights, let 
my salutations be to you, O Brahman i Let there be 
well-being to me In return, therefore, choose thiee 
boons 

Commentary 

Thus addressed by the elders, Death said to Naciketas 
me grhe in my house, O Biahman fit to be levered, 
thou, the guest have spent three nights without food This is 
the meaning 

namas te the meaning is clear 
tasmat . therefore, for this reason 
me : to me 

svasti well-being, so that I may be well 
trlii varan prati three boons in return 
vrnlsva choose 

Even though you are desneless, you should choose three 
boons coi responding to the three nights of fasting to favour 
me This is the meaning 

I i 10 

santasamlialpah sumand yathd sydd 
vltamanyut Gautamo mdbln mrtyo 1 
tvatprasrstam md’bhivadet pratltah 

etat traydnam prathamam varam vrne II 

O Death 1 (please make) Gautama (my father) free 
fiom all anxieties, well-disposed, fiee from anger to 
wards me , (and) well pleased let him speak to me, 
sent back by you This is the fiist of the three boons 
I elect 

Commentary . 

Thus being requested, Naciketas said 
Mrtyo * O Death J 

bantasamhalpcth free from anxiety of the form “having 
^-reached Death, what will my son do ?” * * 
sumandh with his in tad settled in peace 
; - towards 
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Gautainah : Gautama, my father 
vita many uh ; freed from anger ( rosa ) 
yatha syat : (mate him) so as to be thus. 

And 

tvat prasrstam : sent back (home) by you 
iriabhi : towards me 
prafttah : pleased as before 
vadet : would speak. 

Or else 

abhi vadet : will bestow (on me) blessings, since the abhi- 
vddana is used to signify the giving of blessings in Smrti-texts 
such as abhivadata , ndbhivddayate 
etad ... : the meaning is clear. 

I. i. 1 1. 

yathd purastdd bhavifd pratitah 

Auddalakir Arunir mat prasrstah I 
sukham rdtrlh sayitd vitamanyus 

tvdm dadrsivdn Unrtyumukhat pramukt am li 

Son of Uddalaka of Aruna-family, influenced by me 
will be well-disposed (towards you) as before. On 
seeing you released from the mouth of Death, free 
from anger, he will happily sleep in the nights. 

Commentary : 

Asked thus Death replied : he will become as before well- 
disposed towards you. Auddalaki is to be taken as Uddalaka ; 
'Arum means son of Aruna. Or else he is a descendent of the 

9 * 

two families, or else the son of Uddalaka and of the family of 

Aruna" 

* 

mat prasrstah : influenced by me or as favoured by ine f 
*the meaning is 4 due to~ my blessing. 3 

sukham : Having become free from anger in respect of 
you, he will sleep happily in the future nights. Lut (1st 
Future) signifies that he will get (thereafter) good sleep. 

1. darsivqn : Nir. Sa. Ed. 

2. Dvyamusyayana means the son of a lady who was given in marri- 

* % • 

age to an individual on the condition that her issue is to be deemed to be the 
son of the giver (of her), (Anandagiri’s Commentary), 
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You of such, nature, O Death, knowest the Agni 
ieading to S varga Teach it to me who have much 
faith. Those who exist in Svarga-world attain 
immortality Th is is the second boon I choose. 

Commentary : 

sa ivam : Yon whose omniscience is well-known in 

Parana, You know the fire which is helpful in the attain- 
ment of Svaiga. 

yat (ya) is the suffix signifying prayojana (utility) accord- 
ing to the passage “yat comes as suffix after Svarga and 
others 7 ' ( Ganapatha Panini V, i. IS 1). Tt will be clear later 
on that the utility of Agni of the fotm of fire-altar in attaining 
Svarga ,s through meditation, 

s raddudhhnaya * to one who has ardent desire for libera- 
tion. What is that which you will get attaining the Svarga- 
world ? The reply is : 

Svargalokak (, amrtatvam ) .* those whose world is Svarga ; 
this means those who have attained the supreme world, since 
the immoitality which is called liberation ( mohsa ) which is of 
the form of the manifestation (or revealment) of (ones) own 
nature comes only after the attainment of the Biahman in that 
particular place (here called Svarga) as in the passage “Having 
attained the Supreme Light one stands revealed with one’s 
own nature.” 

etad This is clear, 

I i. 14. 

pra te bravimi tad u tne nibodha 

Svargyam agnim Nacihetah prajdnan I 
ana nt aloha ptim atho pratisthdm 

viddhi ivam enan nihitcrm guhdydm ,-! 

I shall explain to you fully : know that of me, 0 
Naciketas ! Knowing that fire which leads to Svarga 
(one gets) the attainment of the world of the infinite 
(Visnu) and permanence, Know thou this (fire) placed 
in the cave. ' 

4 
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Commentary : 

Thus spoken to, Death speaks : 

pra te bravlmi : I shall tell you who have requested. The 
use of the particle pra separated from the loot is in accor- 
dance with Pan ini Sutra : 1 They can be used separately from 
roots ’ (L iv. 82;. 

me : From me : fiom my teaching do you know This is 
the meaning. The goal of knowledge is now made known. 

anantalokaptim : the attainment of the world of the 
Infinite Visnu, because of the subsequent passage (I, iii. 9) 
“ That is Visnu’s Supreme Abode 

at ho : After the attainment of that 

pratisthdm: Non-return also. ‘ One gets 3 is to be sup- 
plied. Thinking that Naciketas may have a doubt as to how 
that knowledge could have such a power (Death) says : 

viddhi : Know This nature of knowledge that is 
the cause of liberation due to its being a subsidiary to the 
meditation on Brahman placed in the cave, others do not 
know. (Therefore) do you know it, is the idea. 

Or else, the i elation of cause and effect is determined 
when it is said “ Knowing Agni do thou get attainment of the 
world of the Infinite and Permanence’’ since the root vid 
meaning £ to know,’ could mean 4 to get. 5 The suffix (satr) 
in prajdna i is in accordance with Pdnini (III, 2.126) <£ The 
suffixes satr and sdnac come after the root whose meaning 
signifies or is the cause of another action.” 

I. l. * o. 

lokddim agnim tam uvdea tasmai 
yd istahd ydvatlr vd y at hd vd I 
sa cdpi tat pratyavadad yathoMam 

arthasya Mrtyuh punarevdhatustah ii 1 

To him, Death taught that fire, the means of 
(attaining) the world (Svaiga). (He also taught hinD 


1. Prem * tushtim, satisfied. 
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which aiid how many are the bucks and how (they 
are to be arianged). He (Naciketas) too repeated it 
as it was taught Then pleased with (his) ability 
Death spoke again 

Commentary. 

Then the Veda speaks 

lokasya adtm means to the woxM , the meaning is the 
same as Svargya Reading to Svarga). 

tarn Aontm uvdca taught that file The meaning is that 
he taught him all this, the Lucks, of what nature, of what 
nuinbei and the manner in which they have to be piled The 
assimilation m ydvath ( yavati as ydvatyah must be the 
propei foim) is due to the exception in Vedic grammar 

sa cdpx He too : and Naciketas too 
tat all that he heard exacth repeated, this is the meaning 
arthasya ca . Death pleased on seeiug the ability to 

grasp (the instruction given) of his disciple spoke again 

I. i 16 

tarn abravtt pnyamano mahatma 

lafam tavehddya d add mi bhuyah [ 
tavaiva namnd bhavitdyam agriih 

srnkdm ccmdm aiicbarupam grhdna n 

The Mahatman (Death) being pleased told him. 

Now I give you here one rnoie boon. This Fire verily 
shall be known b> your name Also take this reso- 
nant necklace of many hues 

Commentary. 

High-minded Death well pleased told Naciketas thus '* I 

shall grant jou a foiuth boon. 5 What it is he explains* 

tavaiva This fire T have been teaching you will be 

known by the name of Naciketa. 

vtatram srnfrdtn many-colouied resonant necklace of 

precious stones. This do you accept is the meaning. 1 

1 Kitslim Frem s^iveo i interesting occult interpretation of tins 
Garland of many foims lSTns woik 
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I. i. 1 7, 

trindciketas tribhir etya sandhim 

trik armctkrt iarati janma-mrtyu | 
brahma jajnam devain Idyam viditvd 
nicdyyemam sdntim atyantam eti Jl 

One learning these three anuvakas dealing with 
Naciketa and performing three actions, attaining 
contact (with brahmopdsana) with the three, (by 
means of it) crosses over birth and death. Knowing 
and realising the soul born-of-Brahman and conscient ' 
as the worthy Lord, one attains tlioiough peace for 
ever. 

Commentary. 

Again He (Death) refers to Karma: 

trindciltetah : One learning the three anuvakas ( Tait . 
Brah. III. xi. 7, 8 & 9) beginning with “ ayam vava yahpavate ” 
This veiily which blows (is the Fii e-Naciketas). 

tr ika r makrt : Qjie that does the actions of sacrificing and 
learning and giving, or else one who performs the pdha-yajha 
(seven domestic sacrifices), liavir-yajha (corn-sacrifices) and 
s omayajna ^soma-sacrifices) 

tribhir: with the fires thrice performed (constructed), 
sandhim : contact with meditation on the Supreme Self 
etya : attaining 

janma-mrtyu tarati : Crosses over birth and death, This 
is the meaning. Since this has to have the same sense as the 
passage karoti tad yena punar na jay ate occuring in the 
next mantra(d), and since this mantra has been interpreted in 
this manner by Vyasarya (author of Sruta-Prakdsika) 1 under 
the Vedanta Sutra : T. iv. 6 “ traydndm eva caivam — and of 
three only there is this mention and question.” 

Thereafter he speaks of the meditation upon the Supreme 
Self -which is the principal ( angi ) mentioned in the first half 
of this verse tribhir etya sandhim. 

Commentary on the Sri Bhasya of Sri S,2mannja, 
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This mantra has been explained in the Bhasya under the 
Sutra (I. ii. 12) ‘‘Because of the snecifi cation ” as follows 
Brahma jajTm is soul, since lie is born of Brahman and is cons- 
cient, knowing Him as the wot thy Divine, The meaning is 
“ Knowing the soul who meditates as that which lias Brahman 
as its self.” 

deva : What is meant by the Bhasya is thh : u The signi- 
ficance of the word deva goes up to one who has the Snpteme 
Self as one’s self, since the woi cl deva signifies the Supxeme 
Self and since identity cannot be between the soul and the 
Supreme. 

nicdyya : Realizing one’s own self as one whose self is 
Brahman. 

imam ; this is mentioned in the earlier part of this mantra 

as trikarmakrt tarati . 

» 

\ 

sdntim : means the abolition of the miseries of the form of 
samsdra (the cycle of births and deaths). 

I. i. 18. 

trinacikeias tray am etad viditva 

ya evatn vidvdns cimtte Ndciketam i 
sa mrlyupdsdn pur at ah pranodya 
sokatigo modate Sva? galoke 

He who, having masteied the performance of the 
three sections dealing with the Naciketa (fixe) and 
knowning in this manner, performs the piling of the 
Naciketa-altar after knowing the three,* that person, 
even prior to casting away the fetters of death* 
transcending sorrow, enjoys in the celestial world. 

O MMENTARY. 

trindciketa : has already been explained. 

/ 

1, Krishna Prem discusses the views of Sankara and Madhva and 
inclines to the view that Madhva’s view is moie icvealicg, as Krama mukti 
is true of the occult development. 

2. Sri Sankara considers this to be Father, Mother and Guru : Prem 
i deptifies them as Atma-Buddhi-Manas. 
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trayam etad : T lie nature of Bi all man and the nature of 
the soul having the former as its self mentioned in the mantra 
brahma j a jhavi devam Id yam : (I i. 17) and the nature of the 
fire (altai) mentioned in the passage Tribhlr etya samdhim * 
(Ibid.) 

viditvd : having known thiough the insti action of gurus 
or from sacrifices 

evam vidvdii : The knower who with this knowledge of 
these three, consttucts the Naciketa-fire-* altar 

sah : That person (casting away) the Death’s fetters of the 
form of attachment and hatied etc., 

purafah : even prior to leaving the body 

pranodya : Casting away. The meaning is being free 
from the attachment and hatred even while living 

sokdtigah : transcending sorrow ; this has been already 
commented upon. 

J. i. 18b. 

This mantra is not m other texts, and is special to 

Ramanuja’s Bhdsya ou the Upanisads * 

yo vcd pyetdm bf ahinajajTidlmabhTitam 

citim viditvd cinute Ndciketavi 1 
o __ ~ 

sa eva bhitiva brahma jajndtmabhutah 
kaioti lad yena punar na jdyate ,i 

Whoever knowing this piling up which is the self- 
born of Brahman and sentient constuicis Naciketa 
(fire-altar), that very p *rson becoming the born of- 
Brahman and sentient, does that by which (he) is not 
born again. 

yah * : Whoever, knowing this piling up, knowing this 
to he of the form of his self, consttucts the fire-altar- Naciketa 
with Brahman as his Self, 
sa eva : that same person, 

brahma j a jndtmahhtitah hhutva .* Having the knowledge of 
his own self with Brahman as his Self, perforins that 
g editation of God which is the means -of nOn-rebirth fl ~ 
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Therefore the intention is that what was mentioned in the 
previous mantia “ tnbhti etva samdhnn trikarmahrt taratt 
janmamrtyu * One learning these three anuvakas dealing with 
Naciketa and perfonning thiee actions attaining contact (with 
Brahmopasanal the thiee by means of it crosses over birth and 
death,” as the mean? of hbeiation through the meditation 
upon the Lord, is the piling up of the fire-altar preceded by the 
knowledge of Ins own self having God as his soul and not any- 
thing else. 

This mantia is not c een m some texts and was not 
commented upon by some Since howevet, this is commented 
upon by such most leliable (authorities; as Vyasarya (author of 
the Srutapi akasika ' and otheis, the doubt as to its being an 
interpolation ^s not pioper 


I. i 19 

esa te’gnir Naaketah svargyah 

yam imnlthc dviftyena varena 1 
etam agntm tavaiva pi avakvyanti janasah 
tntiyam vat am Nacifteto vrnisva \ 

This is the fire, O Naciketas f that leads to heaven 
which jou chose as jour second boon. People will call 
this file as vours> alone 0 Naciketas I choose a 
third boon 

esa This etc : ‘has been taught’ has to be supplied. 
yam which the meaning is clear And besides people will 
call this Agm by your name alone. 

tntiyam varam . third boon * the meaning is clear 

If it be asked as to what authority there is for 
taking the word svat ga frequently used in this context, 
to mean liberation (or the abode of the liberated , we 

1 Madliva considers this to be the lushest abode of Brahman and it is 
after attaining this which is a it weie immortal or eternal, one goes to 
Muhti, Liberation The second bjok thus refeis to the created woili on 
Brahman whereas the chird refeis to the highest Bh«3 cf Sri Knshua Prem 
tb d, p 36 ff 
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state thus : There is no room for any doubt (in this xnstte? 
since the Bhasyakaia (Ramanuja) himself 1 has explicitly and 
impliedly explained with reference to the mantra containing* 
the words svargyam and agnim ( Hath a . L L 13) as follows* 

6£ It is the (abode of) libeiation which is the highest end, that 
is meant by the word svargya heje, because the text 45 Those 
that live in svarga attain immortality” ( Katha . I. i. 13) 
states that one who is theie has neither birth nor death ; 
because the reply is 46 One learning the three anuvakas dealing 
with Naciketa and performing three actions, attaining contact 
with the three, by means of it crosses over death and birth” 

C Katha . Li, 17). and because it cannot be that Naciketas 
whose face is turned away from perishable ends can ask for 
the means foi attaining a svarga that is transitory, as he 
scorns at the transitory ends when asking for the third boon ; 
and because the liberation of the form of the unbounded bliss 
can be meant by the 5 svarga ? signifying the supreme Happi- 
ness 

(Ptirvapahsa) Objection : If it be asked : The woid 

e svarga 5 is repeated four times in the two mantras concerning 
the second boon {Katha. T, LI 2 and 13). If it means (the 
abode of) liberation, is it true through primary significance 
or through secondary significance ? The first (alternative) is 
not acceptable, because the svarga which is well-known in 
the Vedic and worldly usage means the opposite of liberation 
( apavarga ) in such passages as “ Through the two paths 
of svarga and apavarga ...” ; ” One of the two, svarga and 
apavarga . ”* ‘‘Neither the svarga nor the non-birth ”... and 
‘‘It may be svarga , since it is common to all (to be desired)” 
PM S. IV. 3.15), and because, according to the (Pauranic) 
passage 1 “the distance of fourteen lakhs (of miles) between * 
the Sun and the Pole Star is spoken of by those who hav e 
studied the arrangement of the worlds as the svarga” the 
word 4 svarga ’ can signify that particular space that lies 
between the Sun and the Pole star and to that alone the usages 
of the Vedic and worldly usages have reference ; and that is 

I. Sri Bhctsya : X, iv, 6, 
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not the abode of liberation,. Nor is the second alternative 
that is (that It means that) through secondary significance 
acceptable, because the primary significance has nothing to 
contradict It. If theie can be anything to contradict it, what 
Is it? (i) is it the mention of the absence of old age, 
death, the attainment of immortality etc., stated in the text of 
the question (prasna-vahya) or (it) (is it) the crossing over 
old age etc., contained in the reply or (iii) (is it) the transitory 
* svafga 5 that cannot be asked by Naciketas who is Indifferent 
to all worldly desires ? 

) 

Not the first (alternative), because the word e svarga ’ 
which precedes (the word amrta) in the sentence which 
cannot be explained otherwise and signifies the principal 
(visesya) of the sentence, cannot be interpreted according 
to the word * amrta ’ (immortal) which is well-known 
in Vedic and worldly usages as signifying relative Im- 
mortality and which stands at the concluding part of the 
passage ; because in the Puianic contexts explaining 
the nature of the svarga , it is seen that those that dwell in the 
world of svarga are free from old age, death, hunger, thirst, 
sorrow etc.; because there is the Smrti (passage) “Immortality 
is spoken of as existence till deluge ( pralaya ) ” ; because in 
this Upanisad Itself the word £ immortal ’ is used in respect of 
Death In the passage “ Having approached those that do not 
o-row old and that are immortal ” (KM. 1. 1. 28) ; and because 
the statement (passage) that “'they whose world is svarga 
attain immortality’,’ can be explained as stated in (the 
passages) “ These in the world of Brahman at the time of final 
departure.” ( Tait . Nar.) and “ Those that live in the world of 
svarga can attain immortality through meditation upon Brah- 
man ” (.Murid. U. HI. ii. 6). 

Not the second (alternative), because the mantra Trinaci- 

keta.' (K. U. I. i. 17) may be taken to mean that the fire 

(Ndcibeta) that leads to svarga (Heaven) performed thrice is 
the means to the Brahrm n- Knowledge that helps the crossing 
over birth and death, and thus it need not be in contradiction 
5 
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with the primary meaning of the word 4 svarga? For the 
same reason* the passage (K. U. I i. 18d) which has the 
same meaning as the passage already stated, does not contra- 
diet the primary sense of the word svarga . 

Nor the third alternative, according to which it is stated 
that it is impossible for Naciketas who is indifferent to any 
other goal, to ask for the transitory svarga . Yama (Death), the 
beneficent, replying to the question regarding the fire that leads 
to svarga, introduced the topic on the nature of liberation, 
though not asked for (by Naciketas) in the passages 44 The 
attainment of the world of the Infinite (KM. L i. 14c) and 
44 One, learning the three anuvakas dealing with Naciketa 
and performing the three actions, attaining contact with 
the three, by means of it crosses over birth and death ” 
(KM. I. i* 17ab), which created in Naciketas the desire to get 
freed (liberated). Thus he was made stronger by Yama’s 
reluctance to teach fas in the passage] an yam varam Naciketo 
vrnisva ’ 4v O Naciketas ! ask for a different boon ” (K U. I. I. 
21c). How can his (Naciketas’s) scorn at the transitory ends 
made at that stage contradict his earlier player for sva/ga ? 
Besides, it is seen in the passages svohhdvd martyasya yad An • 
takaitat sarvendriydndm jarayanti tejah 1 apt sarvam jivitam 
alpam eva tavaiva vahas tava nrtyagite I) (KM. I. i. 26) <4 O 
Death ! (all those enjoyable things) of man will be non-existent 
to-morrow. These will wear out whatever power these sense- 
organs have. All the life is but brief. Let the conveyances, 
dance and music remain only for thee ” and others, that the 
human enjoyment alone is scorned at, and svarga is not spoken 
of derisively. If the word 4 svarga ’ refers to liberation (abode 
of liberation) it cannot be the result of fire (of Naciketas], it 
being the result of knowledge alone. The word 1 svarga" repea- 
tedly used at the beginning, the middle and the end will get 
a strained meaning. 

Or let there be contradiction in the reply. Still the word 
4 svarga * that is found in the question-passage that precedes 
(the reply), is strong enough according to the principle of 
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Upalzrarnddhikarana ( PMS . Ill, 3.1-7). Nor can it be said that 
“ for the sake of many ” the few found in the beginning are to 
be rejected according to the principle enunciated hi the Sutra 
“ Those of the largei number must have their common 
subsidiaries/' (PMS. XII II. 2 >) ; because in the Sutra (PMS. 
XII. ii. 23) it is said that “that alone which is first ” is 
stronger than those at the end, though they are larger in 
number. Therefore therels no reason at all for over-riding the 
primary sense of the word svarga . 

Sid dh ant a : The reply (to the above objection) is as 
follows: The word svarga signifies liberation (abode of libera- 
tion) only through its primary significance. The Mimam^akas 
have stated in the Svargahdmddhtkarana (PUS VI. i. 1) that 
the word svarga according to the principle Nd grhita-v sesana- 
nydya (that the cognition does not grasp the principal without 
grasping the attributes), signifies mnly delight (prtti) and not 
the substance that grants delight (priti-visista-dravya). 

Further they raise the issue that though it is true that the 
word svarga signifies delight according to the principle 
above-mentioned it is yet to be established that it signifies 
that delight which is enjoyable in another body at another 
place. It cannot be said that the supplementary passage “That 
in which there is no heat etc./’ leads to the conclusion thjt the 
word svarga used in the injuncting texts, signifies the parti- 
cular kind of delight, because here there is no room for the 
principle “ That which is doubtful is to be determined with 
the help of the rest of the passage ” (PMS. I. iv. 2^), since 
there is no doubt here as to the significance which has been 
already determined as having reference to delight in general 
(pritimdtra) to which issue they (themselves) reply as follows i 

“ No doubt it is true the word svarga has its signifi- 
cance determined according to common usage itself. If, 
however, the word svarga is taken to mean the limited 
delight known to us, then the sacrifices such as Jyotistoma will 
have to he means to that (limited) delight. Consequently, the 
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injunction regarding Jyotistoma and other sacrifices will become 
impotent on account of there being no intelligent person to per- 
form these sacrifices which are full of hindrances and requiring 
much money, men and labour, when thei;e are easier worldly 
means to achieve it, requiring comparatively little money, men 
and labour. When accordingly the significance of the word 
svarga is determined only as having reference to the unlimited 
delight which is mentioned in the supplementary passage the 
meaning is the same even in places where there is no such 
supplementary passage as in the case of the words “ Wheat, 
pig, etc. ” There is no need to accept any other significance 
regarding the woildly limited delight, since secondary 
significance alone is sufficient. 

Nor can it be stated that the word svarga may have its 
significance only in respect of delight in general, while yet in 
the Veda it may mean the unlimited delight; because the part 
of the meaning ^limitless) is not known otherwise, and there- 
fore 1 lie power of signifying has to include that part also 
necessarily, and this wall lead to accepting the word as having 
two meanings viz. (i) in the worldly usage and (ii) in the 
Vedic usage. When, however, the significance is in respect of 
the limitless delight known thiough the Vedic usage, then the 
worldly limited delight is indicated through secondary signifi- 
cance on account of its also having the common nature of 
being delight. 

Since thus the Mimamsakas have established that the 
word svarga means the unlimited delight alone, it is not 
reasonable to question the equation of svarga with liberation 
(abode of liberation). Just as the word 4 Partha * is (not) 
frequently used in respect of other sous of Kuuti as in lespect 
of Arjuna and yet signifies others also through its primary 
significance, so also, though the word svarga is not frequently 
used to denote anything other than the delight obtainable 
in the world lying between the Sun and the Pole Star, yet 
it does not lose its primary signifying power to signify that 
thing (he, abode of liberation). 
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The words bar his, ajya and others, though they are not 
used by Aryas in respect of unpurified grass, ghee and others, 

* yet they retain their primary significance in respect of them, 
because their non-usage by some (peisons) cannot establish the 
absence of their signifying power. Therefore it is established 
in the Barhirdjyddhikarana ( PMS . I. 4.10) that the words 
barhis etc., have their signifying power in respect of the 
genus, trnatva , grassness. This is stated in the Vdrtiha j 

In respect of a word which is seen at some places at least 
determined in its genus-sense, there is no reason to postulate 1 
any other condition ( nimitta ), that word not losing that 
condition (i.e., genus-sense).” 

Therefore the word svarga is verily a common general 
lenn denoting liberation also. 

Purvapaksa (Objection) : If it be asked : though the woids 
barhis , ajya and others are not used by Aryas so as to indicate 
unpurified grass, ghee and others, still they may have their 
signifying power in respect of the unpurified things also, since 
there is such a use by non- Aryas. But in the case of svarga , Its 
signifying power is to be accepted so as to exclude anything 
othei than that delight that is obtainable in the world lying 
between the Sun and the Pole star, since the word is never 
used to signify anything other than that. Otherwise 2 the 
conclusion arrived at in the Prodgdtradhikarana (PMS, II I. v. 
23-26) is that the word Udgatr nominally means the particular 
rtvik who is the head of the four rtviks officiating as Saman- 
singeis, since it is never used in respect of any other of the group. 
But that particular rtvik being only one, the plural in the 
mantra Pet the Hot^’s cup come forward, also the Brahman's 

• cup, the Udgatr’s cup* the Yajamana’s cup, and the sadasya’s 
cup” is inconsistent. Therefore we have to assume for it a 
secondary significance based upon the nominal significance, so 

1. Kum^riLVs T anlrcrV artika (p. 343 Poona ed.) 

2 Sat. ah. IV. 2.1.29 & Apastaniha Sr. S. XII. 23.13 cf. The text here 
of this iloka has the variant gamika instead of the word kalpcma in the 
Vartika text. 
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as to make the word to mean the three in the group excluding 
Subralimaiiya, or including Him, all the four of the group. 
Further in the Ahinddhikarana. ( PMS> III. ill. 15-16) it is* 
stated that the number twelve relating to C/^>asarf-sacrifices 
enjoined in the sentence 44 Twelve for the Ahlna ” which 
occurs in the context of Jyotistoma , is however to be taken 
away to a particular group of sacrifices to be performed for 
many days (ahargana-visesa) because the word ahlna is to be 
etymologically explained as having been formed according to 
Vdrtika under Panini IV. 2.43, with Kha* suffix after the base 
ahan and is to be taken as meaning through nominal signi- 
ficance (rudhi) some particular group of sacrifices performed 
during a number of days, since it is not at all used in respect of 
Sattra sacrifices, and therefore it cannot refer to Jyotistoma , 
it not being an ahlna (group of sacrifices performed in a 
number of days). 

Further 1 though the word 4 dhdyiyd ’ is formed according 
to Panini (III. i. 129) and used to mean the rks called samidhdni 
(Rks used at the time of kindling the sacrificial fire), yet it 
does not mean the Samidhdni Rks in general, nor does it mean 
according to etymological explanation, namely, that which is 
used {dhlyamdna) in all the Rks that are used (in any rite), 
for it (the word) is not used in respect of the Rks that are 
utilized for praise with sdman and praise without sdinan ( stotra 
and sastra) as it is not used in respect of samidhdni Rks in 
general. But it means some particular rks such as 44 Those 
with the terms 4 Prthu \ 4 Paja * which are specially mentioned 
in Vedic passages ” 44 The rks with Prthu and Paja are the 
dhayiya ones This is found in the Adhikarana having the 
sutia ( PMS V. iii. 3). All this will get contradicted if the word . 
svarga could have its primary significance (in respect of 
liberation or abode of liberation) as stated by you (the siddha- 
ntin). There would be no need to accept the words Udgatr 
etc., as having nominal significance in respect of a particnlar 
]£tyik and others. 


I. GatoganatJj JWs translation. 
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Reply (Siddhanta): — 

True. If the word 4 svarga 9 was never used in respect of 
anything other than the ordinary svarga (that is the place 
between the Sun and the Pole star), then it would be necessary 
to accept a nominal significance for it, so restricted as not to 
apply to it (liberation). But it is used to denote that ^liberation) 
also. For it is found to be used in the following passages in 
the spiritual scriptures ( adhyatma sdsfresu such as the 
Taittirlya Ar any aba I. 27.3. Brhadaranyaka and Talavakdra 

Upanisads ; — 

1. In that city there is a world* sheath of golden colour 
surrounded by light. Whoever knows that city of Brahman 
surrounded by nectar (bliss), to him the Supreme Self and 
Brahman grant long life, fame and progeny. 

2. “ By it the wise, the knowers of Brahman, go up 

hence to the heavenly world, released 1 ( Brh . 17., 4.4 8 ) 

3* “ He verily who knows it, thus striking off evil 
becomes established in the most excellent, endless heavenly 
world ... 2 ” (Rena 17., IV. 9.) 

The nominal significance (of the word 4 svarga ’) postulated 
by the Pauranikas must be disregarded even like that of 
the word 4 avyakta 9 postulated by the Samkhyas, since in 
the very context (of the Katha Up.) in the mantra (I. i. 18) 
the word * svarga loka 9 w T hich signifies the resultant of the 
combined jndna and karma is explained even by others as 
meaning the 4 abode called Vairdja , ’ which is distinct from 
the world lying between the Sun and the Pole star. 

Now, it may be said “The principle of signification (i. e. 
being a world that is above the world of the Sun) being the 
same with regard to the place of Vairaja , it is not a secondary 
meaning. (It is a primary one).” (To this we reply), the world 
of Brahman (abode of liberation) being the one that is above is 
not other than the primary sense. The usage such as 44 By 
the two paths of svarga and apavarga (liberation) can be 

1. Hume's trans. 

2. Hume’s trans. 
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justified on the principle of Brahmana-parivrajat a e, the 
general term gets resticted on account of the particular) 1 . 

Or else let it be a secondary meaning since theie is 
something to (contradict) its piimary sense. What is it 
, that contradicts it? Listen attentively. In the first of the 
question* mantras “ svarge loke na bhayatn hncandbth there is no 
fear whatsoever in the world of svarga ”, there is mentioned 
the complete riddance of sin by the words ‘ There is no fear 
whatsoever \ The absence of such fear of the form 6 when 
through what sin would I fall ’ indicated by the passage 
“ There is no comfort even to one who is in svarga it being 
transitory and having the fear of fall always,” is meant here. 

Indeed it will happen to one that is altogether free from sin. 
Byjhe passages “ There you are not” (KM. I. i. 12b) and “One 

does not fear old age ” are indicated freedom from old age and 
freedom from death. By the passage “ Having crossed over 
both hunger and thirst” (KM I. i. 12 c) are mentioned 
absence of hunger and absence of thirst. And so fieedom from 
sorrow is mentioned by the word “ sokdtigah ” getting beyond 
sorrow (KM. I. i. I2d); by the words “ One enjoys in the world 
of Svarga” (KM* I. i. 12) are mentioned the nature of being 
one whose desires get always realized and whose volition is 
always true ( satya ). This is (also) mentioned in the scriptural 
passage “ If he becomes desirous of the world of the fathers, 
verily through his volition there come his fathers ( samuthistanti ) 
(He) attaining that world of fathers gets glorified ” (Cft. U. 
VIII. 2. 1.) Since therefore the manifestation of the eight 
Brahman-qualities (freedom from sin etc ) taught in the 
scriptures is found here, it is not proper to hold (that the word 
svarga means) attainment of relative absence of death and birth 
available in the 6 Svarga ’-world of the Puranas. 

For the same reason, in the Vidhyantddhikarana (of the 
seventh Chapter of Jaimini’s Purva Mlmamsct Sutras, it is 
stated that vikrtis (sacrifices that take subsidiaries from prakrti- 
sacrifices which have their own established subsidiaries), such 

U It is very similar to the Go-baUvarda nydya. 
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as saury a (sacrifice enjoined in the passage : sauryam carum 
nirvafiJ brahmavarcasakamah (PMS. VII. iv. I), which have 
no subsidiaries enjoined in their contexts, which therefore, need 
subsidiaries and only those (subsidiaries) that are Vedic and 
belong to Darsapurnamdsa-s acrifices on account of there being 
the similarity of enjoinment by the three Vedas, the purpose of 
which is to enjoin actions to be done with the help of sacri- 
ficial fires (vaitcmika). This is stated in the Sasira Dipika (of 
Parthasarathi Misra) thus : “The group of Vedic subsidiaries 
presents itself through similarity of being Vedic (to the vikrtis ) 
but the group of non-Vedic (lauhki) sacrifices being dissimilar 
cannot present Itself”. 

It cannot be said ; “Now for the recitation of formula 
(mantra) “ Em te Vdyo Hi bruyat : This is thine, 0 Vayu ! ” 
which is enjoined by the passage ” If one touches one sacri- 
ficial post, one should utter (the mantra) “ This is thine O 
Vayu ! ”, the cause must be 'the touch of the post’, that is made 
according to Vedic injunction, on account of the similarity of 
being Vedic. Now one cannot accept this view as this will 
refute the adhikarana of the ninth chapter beginning with 
the sutra “ (It is) in connection with ordinary (touch) since it 
is connected with sin ( dosa ). V 5 (IX 3 . 9.), 

(Reply) : The recital enjoined as stated above in the passage 
“If one touches the sacrificial post he should say c This is thine 
O, Vayu ! ’, is preceded by the prohibition 4 Veiily the sacri- 
ficial post puts on itself what went wrong during the sacrifice. 
Therefore the sacrificial post must not be touched/ Therefore 
the recitation enjoined must have reference to ordinary touch 
which is prohibited and tequires expiation/’ Though thus 
there Is no possibility of having anything to do with things 
that are Vedic, it is only reasonable to accept reference to 
things that are Vedic where there Is nothing going against It 

For this very reason, it is concluded asvapratigrahcsty - 
adhiharana that the sacrifice (isti) enjoined in the passage 
(Yajurveda Sam. Krsna II. iii 12) “As many horses as he 
accepts (as gifts), so many (oblations cooked on four pans) 

6 
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(offerings) to Vanina should he offer” 1 is on account of only 
the gift of horse during the performance of Vedic sacrifies and 
not in respect of gift of horses to friends out of love etc. which 
8 is forbidden by the passage “ One should not present 
animals with manes - md hesanno daddli ”, and so requires 
expiation. Similarly it has been said by others in the sutra 
The rules as to dying by day and so on in order not 
to return are given by Smrtis for Yogins only. And those 
two viz. Yoga and Samkhya are mere Smrti, not of 
scriptured character ” 2 , that there is no recognition in 
Vedanta of what is enjoined in the Smrtis. Now there- 
fore in the mantra beginning with “ Svarge lohe ” 
it is only proper to take it to mean only the eight qualities 
of Brahman, voidness of sin etc., which are established 
by the mystic literature {adhydtma sdstra) Fuither, (i) since 
in the second question the attainment of immortality is 
mentioned thus ts svargalokd amrtatvam bhajante : those 

living in the world of svarga attain immortality,” (ii) since 
the woid amrtatva immoitality ” is used in the Bpanisadic 
{adhydtma) literature, the word ‘ immortal ’ in the passage 
(. KM . I. i. 28) “ Having gone to those who never grow old 
and are immortal,” means only the freed (souls; and therefore 
could not mean 4 relatively immortal ’ (beings) (iii) since 
later on in the passages “ Therefore the Fire (altar) Naciketa 
was piled by me. I have attained the eternal by means of 
the transitory things’ ( K.U , I. ii. 10) ; and 55 Let us be capable 
of meditating upon the fire that to which Naciketa (altar) 
leads, which is the fearless shore for those who want to 
cross (the ocean of samsdra )” {K.U. I. iii. 2); and only the 
Brahman is said to be attained by means of the Naciketa 
Fire-altar, the word 4 svarga 5 cannot mean the ordinary 
svarga \ 

1. PMS. Ill iv. 28 and 29. This is the translation that one can make 
but according to PMS III. iv. 31 the word ' pratigrhniyat * in the passage 
means ‘ would give 1 rather than ‘ accept The oblations are to be 
offered by him who gives and not by him that receives or accepts. The 
above is the translation of MM Ganganatha Jha 

% The Vedanta Sutra IV. ii, 21 Sankara Bhdsya. 
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Moreover it is not consistent on the part of Naciketas who 
is described as one who has turned away from everything 
othei than Brahman — 'Naciketas would not choose anything 
but that ” (K.U. I. i, 29) — to ask for this ‘ svarga * thatjis Iran* 
sitory. Further it is firmly established by the Mimamsakas 
in the Sutra “ Mukhyam va purvacodana lokavat ; on the other 
hand, the first, by reason of the first command as in ordinary 
life” (PMS. XII ii* 25) that what is mentioned first is strong 
only where there is mutual contradiction between things 
that are equal in number, since the enjoinment (prayo gavacana 
or prayo ga~~vidhi\ does not permit non* performance of gieater 
number of subsidiaries when it is possible to abandon only 
a smaller number of subsidiaries. Where therefore things 
that are mentioned at the end are of gieater number the 
principle that is taught in the Sutra Bhuyasam s yat 
svadharmatvam ” alone is to be accepted. And it is said in 
the Vedanta Sutra (I i. 34) regaiding the chaiacteiistics of the 
Soul, (jlva Uiiga ), mentioned in the text, that it is to be 
renounced on account of there being many more qualities per- 
taining to the Supreme Self which are mentioned in the text 
(of the Pratardana Vidyd) at the end. s{ He verily makes one 
do the light act ” ; "This is the Over-Lord of the world”; 
“This is the protecter of the world “ The bliss, the Unaging, 
the Immortal Enough now of this lengthy exposition. 

I. i. 20. 

yeyam- prete vicikitsd manusye 
'sixty eke nay am asllti caike 1 
etad vidydtn anusistas tvaydham 
vardndm esa varas trtlyah 1 ! 

The doubt which exists in respect of the man- 
some hold he is and others he is not — I wish to know 
this taught by you. This is the third of the boons. 

Commentary 

Let me take up the subject. Naciketas says “ Ye* 
yam prete ...” What follows is stated by Bhagavan Ramanuja 
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touching this mantia in the adkikarana beginning with “ The 

eater because of the mention of the mobile and the immobile’ 

(Sri Bhasya I. ii. 9). He writes “It is evident that his question 

* 

is prompted by the desire to acquire knowledge of the true 
nature of the highest Self - which knowledge has the form 
of meditation on the highest Self-, and by means thereof 
knowledge of the true nature of final Release which consists 
in obtaing the highest Brahman. The passage, therefore, is 
not merely concerned with the problem as to the separation of 
the soul irom the body, but rather with the problem of the 
Self freeing itself from all bondage whatever, the same 
problem, in fact, with which another scriptural passage also is 
concerned, viz “ when he has departed theie is 11 c more 
knowledge ” (. Brh . Up . II. 4. 12), 2 The full purport of Naci- 
ketas’s question, therefore, is as follows : When a man qualified 
for Releaie has died and thus freed himself fiom ail bondage, 
there arises a doubt as to his existence or non-existence — a 
doubt due to the disagi eement of philosophers as to the trite 
nature of Release; in order to clear up this doubt I wish to 
learn from thee the true nature “of the state of Release.” 
Philosophers, indeed, hold im- ny widely differing opinions as 
to what constitutes Red ase. Some hold that the Self is 
constituted by consciousness only, and that Release consists in 
the total destruction of this essential nature of the Seif. 
Others, while holding the same opinion as to the nature of the 
Self, define Release as the passing away of Nescience (< avidyd ), 
Others hold that the Self is in itself non-sentient, like a 
stone, but possesses, in the state of bondage, certain distinctive 
qualities, such as knowledge and so on. Release then consists 
in the total removal of all these qualities, the Self remaining in 
a state of pure isolation ( kaivalya ). Others, again, who 
acknowledge a highest Self free from all impeifection, 

/ 

1, The entire passage is quoted from Sri Bhasya 1. ii. 12. It is here 
extracted from Thibaut’s translation of the Sri Bhasya (pp. 270 - 271) 

2 Thibaut has wrongly translated the Brh. Up. quotation, for it should 
be translated visist&dvaitically as ‘There is no more confusion of the indi- 
vidual soul with its* body ” 
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maintain that through connexion with limiting adjuncts that 
Self enters on the condition of an individual soul , Release 
then means the pure existence of the highest self* consequent 
on the passing away of the limiting adjunct Those, however, 
who undeistaud the Vedanta, teach as follows: There is a 
highest Brahman which is the sole cause of the entire universe, 
which is antagonistic to all evil, whose essential nature is 
infinite knowledge and blessedness, which comprises within 
itself numberless auspicious qualities of supieme excellence, 
winch ia d life lent in nature from all other beings, and which 
constitutes ihe inner Self of all Of this Brahman, the indivi- 
dual soils — whose naluie is unlimited knowledge, aud whose 
onl> attnbute is the intuition of the supreme Self — are modes 
m so fa , nameb as they constitute its body. The true nature 
of these souls is, however, obscured by Nescience, t e the 
influence of the beguinmgless chain of works ; and by Release 
then we ha\e to uudei stand that intuition of the highest Self, 
which is the natural state o i the individual souls, and which 
follows on the destiuction of Nescience When Naciketas 
desires Yuma graciously to teach him the true nature of 
kel ase and the means to attain it, Yatna at first tests him by 
d veiling on the difficulty of comprehending Release, and by 
tempting him with vaiious v ? orldly enjoyments ”. 

It is also stated undei the Sutra “ And of three only 1 
there is this mention and question ” (S. 23. 1. iv. 6) thus : 

“ Is his third boon he, m the form of a question referring 
to final release, actually enquires about three things, viz. the 
nature of the end to be reached, i.e Release , the nature of 
him who wishes to reach that end, and the nature of the 
means to xeach it, i e of meditation assisted by certain works.” 1 

And also m the Srutaprakasika , it is stated thus : “ The 
question of the nature of hbeiation is expiessly stated as 
contained in the question-passage “Yeyam . ” ( K , U. I. i. 20). 

The question relating to meditation and others is implicit 
in it om the manner of the answer given. If liberation is the 

1 p. 361 Thibaut 
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attainment of a qualitiless state, the means to it would be the 
cognition of the sentence -meaning ( vdkydrtha ). If the 

attainable is that possessing two characteristics ( ubhayalihgaka ) 
the means would be the meditation of it as such. Therefore 
knowledge of the nature of liberation requires the knowledge 
of what is related to it. ” 

Therefore the mantra “ Yeyam prete... 99 has reference 
only to the question pertainiug to the nature of the freed but 
not merely to the nature of the individual soul, who is the 
agent and enjover required foi the performance of actions, 
which have results enjoyable in the other world, and (who is) 
distinct from its body. Otheiwiseit must be noted that the 
test of allurings, offers of provisions, manifold enjoyments and 
the showing that the object of his (Naciketas’s) quest is 
extremely difficult to attain, will be foiled. Verily, what 
Naciketas means here is as follows: Having heard from good 
souls that the individual soul on departing from its last body, 
becomes as one manifest with eight qualities of freedom from 
sin, & etc , “ I questioned (Yama) about the Fire leading to 
liberation by the two questions beginning with ‘There is no 
fear at all in the world of Svarga \ But now owing to 
contradictory statements of the disputants there arises the 
doubt in respect of it. Some maintain there is that soul of 
the form of one that is free from sin which is described in the 
mantra C1 Svarga lobe.*. 9 ’ . But there are others who assert 
“ He is not % Taught by you I would know this.” This is 
the interpretation with which the passage in the reply 
u having heard of this nature of this Self and well studied it 
the knower enjoys abandoning liis body which is the result of 
his actions, attaining this subtlest ( anumatra ), and attaining 
his own nature with the eight characteristics of freedom 
from sin and etc.” (KM. I. ii. 13), is in full accord. The 
meaning therefore is the ! same as is given below. 

But some say that it is seen “ In the Vedanta Sutra 
(III. ii. 4): It (the nature of the individual soul) is hidden on 
account of the Will of the Supreme. Bondage and its reverse 
are truly due to It ** # that the concealment subordinate^ 
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mentioned in the past participle (tirohUam — hidden) in the 
. Sutra is seen to be subsequently referred to in the next Sutra 
(III. ii. 5) is Or it is through conjunction with ils body ”, by 
the pronoun in the masculine gender. In the Vdmana's Sidra 
( r (dvyalahkara V. i. 11) 4< Reference by a pronoun to what is 
hidden in samasa (compound) (is permissible) ”, the leference 
to that which is subordinate^ mentioned in words formed 
with Krt and Taddhita and other vrttis is accepted, 
Theiefore let there be reference by the word 5 I am this ’ 
in the passage “ Ndyam asti...” (K U. I. i. 20) to pray ana, 
liberation, subordinately Indicated in the past participle 4 pi eta \ 
in the mantra Yeyam prete...” etc. It cannot be said that 
the raising of such a doubt as to whether there is liberation or 
not In respect of one who is liberated is self-contradictory, 
even as the doubt as to whether there is or is not eating in the 
man who has eaten, because we can accept that there Is 
liberation in general but we can reasonably raise a doubt in 
respect of the particular nature of liberation ; and so the word 
* this 5 can tefer to that particular nature. Now if it he ashed 
wheie is the word £ pray ana 9 seen as signifying liberation, as 
it signifies only departure from one's body. In the Sruta - 
prahdsika , the word prdyana is interpreted as signifying 
departure fiom the final (or last karmic) body, accepting the 
word as signifying departure from its body (in general). (We 
reply) Be it so, However let the doubt be only in respect of 
the departure from one’s final body, since the w T ord 4 this ’ 
could refer to it. If further it be said that It having been 
well determined already there can be no doubt about it. (We 
reply) True. But It would be reasonable to raise the doubt 
as to whether departure from Its final body happens just before 
the manifestation of the nature of Biahman (in him) (or after), 

m 

L i. 21. 

devair atrdpi vicilnisttam pur a 

jiahi suvijneya:n anuusa d'lamah i 
anyam varath Naciketo vrnisva 

md mop a rot sir ati md srjalnam M 
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In respect of this, even by Gods doubts were enter- 
tained before. Verily this is not easily comprehensible. 

This truth (dharma) is subtle. O Naciketas, ask fox 
a different boon. Press me not. Please press me 
not. heave me please. 

Commentary : 

Having been thus ashed (to explain) the nature of the 
freed ( mukta ), Death ( Mrtyu ), deeming that one is not capable 
of reaching it since the thing to be taught was very difficult 
(to understand) but is likely to fall down in the middle (of the 
stream), speaks thus “ Devair atrapi ... ” 

devair api : Even by those Gods who know much 
afra asmin : in respect of the soul that is freed, 
vicikitsitam : doubts were entertained, namely, 

nahi : the truth about the soul is not easily comprehensible. 
anuresa dharmah : (becatise it is) a very subtle truth 
{dharma). Dharma (truth) in general itself is difficult to 
comprehend. This is particularly very much so. This is the 
intention. 

anyain varam : different boon. The meaning is clear. 

md moparotsir : md md means prohibition. Duplication 
signifies vlpsd, emphasis. Do not press further. 

Enam ati srja : This, leave me, 

L i. 22. 

devair atrapi vicikitsitam kila 

tvan ca mrtyo yan na suvijheyam attha I 
vaktd easy a tvddrganyo na labhyo 

ndnyo varas tidya etasya kaseit. II 

Did not even the Gods entertain doubts about this, 
as Thou sayest ? O Death, that which thou sayest is 
not easily comprehensible, none eb*e like, Thee to 
teach could be got. JNfo other boon whatever is equal 
to this. 





« 23 . KATHOPANISAD 35 

Commentary : 

Spoken to thus Naciketas says : 
devair atrdpi : the meaning is clear. 

tvcm ca ; even you O Death who have spoken of the 
nature of the soul as not easily comprehensible 

tvddrk : Dike you, such as you. The rest is clear. 

I. i. 23. 

satdyusah putrapautrdn vrnlsva 

bahun pasun hastihitanyam asvdn | 
bhumer mahaddyatanam vrnlsva 

svayan ca jlva sarado ydvad icchasi ; 23 r 

Choose sons and grandsons that live a hundred 
years ; a great number of cattle, elephants, gold, and 
horses. Choose big empire on the earth. You 
yourself live as many years as you wish. 

Commentary ; 

Thus spoken to by Naciketas, Death ( Mrtyu ), having made 
it certain that he (Naciketas) will not be leaving it in the 
middle on account of the subject being difficult and thinking 
that in spite of his having (the power or) ability to understand, 
the truth of the ireed soul such as this is not fit to be Imparted 
to one whose mind is bent on worldly pleasures, spoke 
seductively so that the desire to be liberated (on the part of 
Naciketas) may get confirmed and steady. 

satdyusah : the meaning is clear 

hhtimeh : of the earth 

dy at an am : wide area or kingdom 

vrnlsva : choose. 

* * • 

or bhumeh : on the earth 

mahad dyatanam : abode with beautiful halls and stairs 
vrnlsva : choose. 

svayam ca .. : for yourself : as many years as you wish to 

live is the meaning, 

& 

9 
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I. i. 24. 

etattulyam yadi manyase varam 
vrnlsva vittam cirajlvihdn ca 1 
niahdbhumau Naciketas tvam edhi 

kdmdnam tvd hdmabhaj ah haromi il 24 il 

If you think of any boon on a par with this, choose 
wealth and longlife. O Naciketas! Be you on the 
wide earth. I shall make you the object of desire 
of all desirable ones. 

Commentary : 

etat tulyam : If you think even of any other boon similar 
to the one mentioned, ask for that also. Enormous gold, pre- 
cious stones and the like and long life ; this is the meaning. 

edhl : Become ; 4 a king ’ has to be supplied. (This is the 
form of) Second Person singular of the Inipeiative {lot) of the 
root as : to be. 

hdmdndm : Objects that are desired, that is, divine maids 

etc. 

hdmabhaj am \* henna means desire ; kdmabhdh means one 
who conies into contact with desire as its object. The meaning 
is 44 1 shall make you one who will be the object of desire 
on the pait of those such as divine maids who are themselve s 
objects of: desire. ” 

I. i. 25 : 

ye ye kdmd dvrlabhd niartyalohe 

sarvan hdmdmschandatah prdrthayasva I 
imd ramdh sarathdh saiuryd 

na hldrsd lambhanlyd manusyaih j 
abhir matprattdbhih paricdrayasva 

Naciheto maranam mdnu prdksih II 25 II 

Whatever desirable things there are rare in the 
mortal world, ask for all those desirable things freely ; 
these damsels with chariots and with musical instru- 
ments. Verily, things like these could hardly b<£ 
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attained by men. With these given by me get your- 
self served, O Naciketas ! do not put any question 
regarding after-death. 

Commentary : 

chandatah : As you please is the meaning. 

, imdrdmdh: Damsels with chariots and musical instru- 
ments given by me are difficult to get by men. This is the 
meaning, 

dhhih: with these servant- women gifted by me get service 
done, such as shampooing the feet, etc. 

maranam anu : After-death. In other words, the nature of 
the freed soul. It may be seen that there is no harm it the 
word ‘death’ though signifying departure from one’s body in 
general, signifies the particular one (departuie) according to the 
context. 

I. i. 26. 

svo'bhavd martyasya yad Amtakaitat 
sarvendi iydndm jar ay anti tejali \ 
afti sarvam jiviiam alp am eva 

tavaiva valid s tava nrtya^ite n 26 ! : 

O Death ! (all those enjoyable things) of man will 
be non-existent tomorrow. These will wear out 
whatever power the sense-organs have. All life is 
but brief, Let the conveyances, dance and music be 
only for Thee. 

Commentary : 

Though thus allured Naciketas with unswerving heart 
speaks : 

svo 4 bha va i O Death ! expatiated by thee these enjoyable 
things of men aie such that they will become non-existent 
tomorrow. They will not last for two days. This is the 
meaning. Whate\er povei all the sense organs have, they 
will destroy. The enjoyment of celestial maid.s etc. will bring 
about weakness of all the senses. This is what is meant here* 
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apt sarvam ; even the life of Brahman is very brief, not to 
speak of the (tenure of) life of those like ourselves. The inten- 
tion is that even the longest life is not fit to be courted. 
vahan : chariots etc. 

43 

Let be; this is to be supplied. 

L i. 27. 

na vittena tarpaniyo manusyo 

lapsydmahe vittam adraksma cet tvd [ 
jivisydmo ydvad isisyasi tv am 

varas tu me varanlyah sa eva II 27 || 

Man is not to be satisfied with wealth. We shall 
have wealth if we saw Thee. We shall live so 
long as Thou art lord. But the boon to be chosen by 
me is that alone. 

Commentary ; 

na vittena : Truly no satisfaction is seen in any on account 
of wealth amassed since there is the axiom 44 Never has desire 
been quenched through enjoying the desired objects’". This 
is meant. Besides, 

lapsyamahe vittam : If we have seen you we shall get 
wealth. What is meant is if there is seeing of you what 
difficulty is there in getting wealth ? Then, if it be said that 
long life may be sought, he (Naciketas) replies, 

jivisydmo .*. During which time you sit (preside) as the 
Lord on the seat of Yama. (The Parasmipadi) isisyasi is 
according to Vedic exception ( vyatyaya ). All that period our 
life will last. Verily there is nobody who transgressing your 
command will bring about termination of our life. What is 
meant is that life will be the same whether a boon is got or 
not (to this effect). Therefore the boon mentioned already 
in the mantra c yeyam prete>.< * is the only one to be sought 

I. i. 28. 

ajiryatdm amrtdndm upetya 

jiryan martyah kva taddsthah prajdnan i 
abhidhydyan varnaratipramoddn 

anatidirghe jivits ko rameta || 28 II 
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Having become aware (of the nature) of those that 
never age and are immortal, how can a man that 
ages have consciously any desire for that (which 
is transient enjoyment) ? Who realising the splendour 
and ecstacies (of the immortal) will have delight in 
life that is none too long ? 

Commentary : 

ajiryatam : knowing the nature of the freed who have 
neither old age nor death 

p raja nan : disci iminating 

jlryan martyah : afflicted with old age and death ; this 
being 

taddsthah : Desirous of the objects such as divine 

damsels, which get afflicted with old age and death and others 

kva : How can be ? is the meaning 

abhidydyan varna..*... : The splendours of the form of 
those of the solar orb 

ratipramoddn : Different sorts of ecstacies caused by the 

enjoyment of Brahman ; all these 

abhidhydyan : intelligently understanding 

/ 

anatidlrghe : atyalpe : too brief 

aihike jivite : with (or in) this worldly life (which is too 
brief) who can be pleased ? is the meaning. 

I. i. 29 : 

yasminnidam vicikitsanti Mrtyo 

yat sdmpardye mahati bnthi nas tat i 
yd" yam varo gudham anupravisto 

ndnyam tasmdn Naciketd vrnlte | ; 29 i! 

0 Death ! Tell me that regarding which (they) have 
doubts thus and which exists in the great After-death. 
Naciketas will not elect anything other than the boon 
which concerns the most esoteric. 
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Commentary: 

yasmin : About which : concerning which the great and „ 
other-worldly nature of the freed souls, (they) have doubts 
that alone teach me 

y o' yam : Other than the boon which relates to the esoteric 
truth of the truth, Naciketas did not elect (to have) (na vrnite)* 
This is the word of the sciipture (as it is neither the word 
of Yama nor of Naciketas). 

This concludes the First Valli of the First Adhydya 

of the Kathopanisad 


II VALLI. 

I. 4. h 

i 

anyacchreyo’nyad utaiva prey as 

te ubhe ndndrthe purusam sinitah i 
tayoh sreya ddaddnasya sddhu bhavati 
hiyate’rthdd ya u preyo vrnite . || l 

(What is) good is different and verily (what is) 
pleasant is different ; these two with different ends 
bind man. He who takes up the good among them 

f 

does the right. But he who elects the pleasant verily 
falls away from the supreme end. 

Commentary : 

Having thus tested the disciple (Naciketas) and ascertained 
his firmness in the desire for liberation, Yama, deeming him 
fit for instruction, praises the desire for liberation : 

any at sreyah : The way of liberation that is praiseworthy 
is different, the way of enjoyment that is pleasant is quite 
different 

1 . Sri Kristina Prem translates ' Sreyas 1 as ‘better.’ 
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te . The Good and the Pleasant 

nariarthe : having ends distinct from each other 

purusam : the man 

sinitafy : bind. Make the man subject (vasyatam) to them- 
selves 

: Among these two 
sreyah : the good, liberation 
ddaddnasya : to him who strives after 
sddhu bhavati : well-being happens. 
ya u preyo vrnlte : But he who chooses the pleasant 
u : eva : alone, indicates emphasis ( avadhdrana ) 

arthat hiyate : falls down from the supreme end ( purus - 
at that). 


L ii. 2. 

sreyas ca preyak ca manusyam etah 

tau samparitya vivinakti dhlrah I 

•\ 

sreyo hi dhiro ’ bhi preyaso vrnlte 

preyo mando yogaksemdd vrnlte if 2 if 

The good and the pleasant approach man. These the 
courageous (brave) 1 one contemplating discriminates. 
Verily the brave prefers the good to the pleasant. The 
dull-witted chooses the pleasant for the sake of worldly 
welfare. 

Commentary : 

sreyas ca preyas ca : the good and the pleasant 
manusyam etah : approach the man 
tau : these two things, the good and the pleasant 
samparitya : discriminating, critically considering 
vivinakti : divides (separates), as the swan (separates) milk 
and water 

dhlrah : Brave,—- one that is pleased with his intellect, 
one who is intelligent 

1. It can also be the “wiseman” as the commentary indicates that 
aspect alsoi 
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preyasah abhi : preferable to the pleasant 
sreyafy hi : the good alone 
vrnite : chooses. 
mandah : one of dull- wit 

yogaksemdt : for the sake of worldly welfare ^literally • 
earning welfare). Yoga means the increase of the body and 
ksema, its protection.) 
preyah : the pleasant 
vrnite : chooses. 

I, ii. 3. 

sa tvam priydn priyarupamsca human 
abhidhydyan Naciketo'tyasrdksih ! 
naitam srhkdm vittamayim avdpto 

yasyam majjanti bahavo inanusydh ii 3 !( 

You ONaciketas! who are such a one deeply 
considering, left the delightful enjoyments of delightful 
forms. You did not accept this path of riches in 
which many men are lost. 

Commentary : 
sa tvam : You of such nature 

prjyan : pleasant in themselves and (delightful) in respect 
of their form 

human ; the desirable, women and otheis is the meaning 
abhidhydyan : understanding as having the faults of being 
followed by pain and mixed with pain, 
atyasrdksih : left, is the meaning 
etam ; this 

vittamayim : of riches 

i 

srhkdm : low path trodden by foolish men 
na avdptah : have not taken up 
' yasydm etc . : in which many men are lost : the meaning 
is clear. 

1. cf. Ananda K. Coomaraswarai * Notes on Kathopanisad, New Indian 
Antiquary Vol I, p 85 holds yoga and ksema are “ two veiy different habits.” 
"It is between Yoga and Ksema that the sluggard makes his choice.” cf T. S. 
V. 2. 12* yoge 'nyasam Prajanam manah — Therefore it means Yogac ca 
Ksemac ca. But see Gita’s usage “ Yogaksema ” 
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I. li 4 

durccm etc viparite visit cl 

avidyd yd ca vtdyeti jndta ( 
vidydbhlpstnam Naciketasam manye 

na tvd kamd bahatolclupanta ! 1 4 ' 

These two are far apait and mutually contiadic- 
tory - that which is known as ignorance and that 
which is knowledge. I think (}on), O Naciketas as 
one that seeks knowledge. Man> enjoyments did not 
allure you. 

COMMS'N TARY * 

Avtdyd That which is known as n^n-knowledge having 
the form of actions leading to en-joyment 

yd ca vtdyeti jTiatd . and that which is known as know- 
ledge having the foim of the awareness of truth 

ete : Two 
diram altogether 

vtsTicl . (are) having opposite directions viparite contra- 
dictory to each other 

vtdydbhlpsinam Him that seeks knowledge In case the 
reading Is vidydbhipsitam (tin meaning is) one by whom 
knowledge is desired The Past participle becomes the 
second member of the compound word, since it is included 
in Ahtfdgni gana ( Pdmm , II, li 37), or else it is a case of 
Vedic exception ( vyatyaya ). 

Jtamdh : enjoyments 
bahavah : though many 
tvd • you 

na lolupanta . Did not detract from the path of the Good 
(sreyah) You aie not subject to temptation : this is the 
meaning, lolupanta * is an Impeifect fiom the toot l ip with 
the suffix yan according to Pdmm (III. i, 23) But the 
omission of ya is a case of Vedic exception. Or else this is 
the Vedic form of Atmanepadi derived fiom the root with the 
8 
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suffix yah omitted ; also the absence of at (is to be 
explained iu the same way). 

I. ii 5, 

avidyayam antare vartamandh 

svayarn dhirdh p audit ammanyamdndh 1 
dandrai nyam dndh pamyanti mudhd 

andhciiaiva iilya in and yathdndhdh* !i 5 |i 

Being amidst ignorance, considering themselves 
as intelligent and learned, fools wander afflicted 
(with pains, such as old age, illness etc.) even as the 
blind led by the blind. 

Commentary : 

Of the two paths referred to (in the previous mantra) 
44 Avidyd yd ca vidyeti ...... 5 ’ he (Death) denounces the path of 

desiieiul actions : 

avidyayam: Non-knowledge of the form of desireful 
actions y 

antare: in the midst of 

vartamandh : existing as in the dense darkness 
svayam (eva ) ; by themselves 

dhirdh panditammanyamandh : considering themselves as 
lute ligent and proficient (learned) in the scriptures 

dandramyamdndh : suffering from pains caused by old age 
diseases and others 

mudhdh : fools 

* » 

pariyanti : wander. The rest is clear. But some give 
the meaning taking the reading 44 dan d ravyamd ndh 99 (instead 
of “ d an dramya mdnd h ”) as 46 those whose minds are melted 
by the fire of lust for objects.” 

;. n. b* 

na sdmpard yah prat tbhdti bdlam 
N pramddyantam vittamohena mud ham i 
ay am loko ndsii para iti mdni 

punah punar vasam dpadyate me if 6 ’! 
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The seeking for the other world never happens to 
the immatme, the Inattentive and the deluded by 
desire for wealth, One who thinks that this world 
is and no other, again and again comes under my 
subjection. 

Commentary . 

sdmpardyah : seeking the means to the othei vorld 
bdlam to one who is incapable oi disci lmmation 
pramddyaniam with inattentive mind 
vttbamohena mudham . one whose mental activities are 
subject to desire for objects 

na pratibhdti does not occur 

ayam eva loko ’sti there is this world alone , no 
other world exists. One who thinks thus becomes subject to 
extreme tenure done by me. This is the meaning. That there 
is neither this world nor the othei world is the meaning given 
under the Vedanta Sutra ill 1 13 “In respect os otheis, 
there are ascent and descent after experiencing at the com- 
mand of Death (^atnvamanam) because it is seen (in the 
scripture) that they go there 9 by Vyasarya 1 who adopts the 
leading “ ayam loko nasti pat a taa man! ” In that case c to him 5 
(tasya) is to be supplied So also the particle * and 5 (cab 

mdnl means the anogant {durmdnl) The explanation 
for the statement that this world v does not exist for him, is to 
be gleaned from the fact of his excommunication fiorn 
society by the orthodox The woid durmdnl goes 

with the passage punah puna / vaLam dpadyate me — again 
and again comes undei my subjection 2 

1 This reading is not found m the text of Smtapr aka Lika Referring 
to the passage quoted in the Sri B * ayam loko nasti para iti maul'd the 
author of the Siuta P gives the intended meaning in these words “ atra 
amutra ca sukham nasti ttyaithak ,T 

2 RangarSmSnuja thinks that to have this meaning the text must read 
ayam loko nasti para uta man i So he says that the author of the Sruta* 
prakastka followed this reading It must be noted here that m all the 
editions of the Srlbhasya and the Si P the reading of the mantra text is 
ayam loko nasti napaiaiti mani The negative particle na before para 
is undoubtedly a scribal error 
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I. ii. 7. 

sravandydpt bahubhir yo na labhyah 
srnvanto 9 pi fyahavo yan na vidyuh j 
dscaryo vaktd kukalo’sya labdhd - 

- scatyo jnatd kusaldnusistah || 7 ii 

Who is not attainable by men even for hearing, 
whom many though hearing about cannot know, of 
whom raie is an able expounder and rare is one that 
attains Him, and rare is one that knows Him, guided 
by well-tiamed (men). 

COMMEN JTARY * 

yah the well-known supreme Self 
bahubhih by many men 
sravandydpt for even being heard 

na labhyah could not be attained , this is the meaning. 
The intention is that even the gain in heanng of about Him is 
itself the fiuit of great and good deeds 

srnvaato'pi Though healing etc The intention is, 
surely it is not easy foi all those that heaf to attain cleat 
knowledge of Him 

dscaryo vaHa . an able expounder and an able attamer 
of Hun are tare This is the meaning 

dscaiyo jnatd A knower v ol Him) also taught by a 
proficient teacher (Guiu) is laie since it is stated (m the Gltd 
VII 3) ‘ Among thousands of men a certain one stuves after 
realization among those that have made attempts and 
realized a certain one knows Me as I am ” This is the 
intention. 

I. ii 8 

na narendvarena prokfa esa 

suvijneyd\bahudhd cmtyamdnah I 
ananyaprokte gattr aha nasty • 

anlydn hyatarhyam anupramdndt d 8 if 

This (supreme self) is not knowable easily when 
faught by a man of inferior order (“since ;tt is) con- 



II. 8. 


KATHOPANXSAD 


47 


sidered in different ways 1 (by disputants). There is 
no access to it when it is not taught by another, since 
it is more subtle than any thing of the subtle measure 
and is beyond reason. 

Commentary : 

avarena : by any of not superior order ; by an ordinary 
person, by one the result of whose study of Vedanta is only 
scholarship 

narena ; by one who deems his body to be himself 
esah the (Supreme) atinan (self) 

suvijTieyo na : is not easily knowable 
What is the reason ? 

bahudha cintyamdnah : considered in different ways ; 
vadibhih : by disputants, is to be supplied 

ananyaprokte : ananyena : by one who is not other than 
(who is one with) the soul thai is taught that is, whose 
' sole subject of knowledge is the Supreme alone (ekdntin) - who 
has the peiception of his soul as Brahman. 

prokte ; when the soul is taught 

gat ih : what understanding there will be that under- 
standing will not be there when it is taught by a person of 
inferior understanding. This is the meaning. Or else, 

air a : here in the cycle of samsdra 

gatih : wheeling about ndsti : there is not ; this is the 
meaning. Or else 

ananyaprokte : when it is not taught by another but 
knowm by oneself, atra gatlr ndsti : theie is no understanding. 

When the reading is anyaprokte : taught by another, the 
meaning is that when it is taught by an inferior person there 
is no understanding of the (nature of the) Self. If it be said 
that by whomsoever it is taught it is possible (to know) for one 
well-versed in reasoning ( uhdpohasdlinaK ), the answei is, 
anlyan etc,, because the *soul is more subtle than the subtle, 
therefore its nature is beyond reasoning. 

1, Srlbhasya I. ii, 9. 
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fire (altar) Naciketa was constructed by me with 
transitory things. X have therefore attained the 
eternal. 

Commentary : 

And again (Death) pleased says : 

sevadhih ; treasure. The lordship such as that of Kubera 
and others, which are similar to (what I have shown)* 
which are results of actions, are transitory. This I know. 

dhruvam tat : the truth of the Self that is eternal 

adhruvaih : By actions that are means of (getting) transi 
tory ends, or that are performed with transitory things. This 
is the meaning. 

tatah : therefore 
mayd : by me who know’’ this 
Ndciketah agnih : The fire-altar Naciketah 
anityaih dravyaih: with transitory things 
citah : was constructed with a view to acquire knowledge 
leading to the attainment of Brahman 
Therefore 

nityam: the knowledge which leads to the imperishable 

goal 

prdptavdn asmi : I have attained ; this is the meaning. 

For this reason there is no contradiction with the fact 
that the attainment of Brahman is brought about by knowledge 
(jhdna) alone. 

I. il 11. 

hdrnasydptim j a gat ah pratisthdm 

krator dnantyam abhayasya pdram I 
stcmam mahad urugdyam pratisthdm 

drstvd dhrtyd dhiro Naciketo’tyasrdksih il 1 1 j,' 

Having perceived the attainment of desires by the 
world which is the result of action and the far shore 
of fearlessness, endless, full of great qualities, famous 
and eternal, O Naciketas I yon, the intelligent, rejected 
the desirables with firmness* 
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Commentary : 

Death describes Nacikefcas’ fitness for hearing (for being 
taught), which was mentioned in the previous mantra 
I. ii. 9d). 

kratoh: of karma, action (sacrifice) 
pratisthdm : the result 

jagatah hdmasydptim : the attainment by the world of its 
desires of the form of objects such as women, existing in all the 
worlds upto the abode of the fourfaced Brahman 

drstvd : having perceived (this) 

Now he apeaks of the nature of Liberation ( moksa ). 
dnantyam ~ avindsitvam : non- destructibility 
ahhayasya par am = at y ant an irbhayatvam : absolute free- 
dom from fear 1 

st omani mahat : The group of great qualities such af 
freedom from sin, unfailing desires & etc,, 

urugdyam 2 —uruklrtim : Fame and stability 

Perceiving all these also as belonging to libeiation* you 
have rejected the worldly desirables due to your keen discri- 
mination. This is the meaning. Or else all these (adjectives) 
may be construed as belonging to the Supreme Self. Seeing 
the attainment of all desires in the. nature of the Supreme Self 
itself which is of the form of liberation (moksa) and that 
It is the support of all the worlds >.nd that It is itself of the 
form of infinite results of sacrifice (you have rejected the 
worldly desirables). * 

L ii. 12. 

tarn durdarsam gudham anupravistam 
guJiahitam gahvarestham purdnam i 
adhydtmayogddhigamena devam 

matvd dhiro harsasokau jahdti li 1 2 il 

1. Ananda K Ooomaraswami * ibid, abhayam % a ram abhayam titiisatSm 
pSram in III, — that is svargaloke (yatra) na bbayatii kincanaai- I. 1*2. cf. 
AV. X, 8, 44 ; T. V IL 9 -Prs XJ§. 1. 10. 

2, Cf. Ananda K. Coomaraswamt * stoma tnabadyunigayatn—' The 
exceedingly praised far-going (stride or step) of Visnu.” 
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The brave (soul) knowing, through the realisation 
attained by meditation upon the Self, the God 
difficult of being perceived, hidden, entering (and) 
residing m t he cave (heart), indwelling, (and) begin- 
ningless, aba ldons both pleasure and sorrow. 

Commentary : 

(Death) answers the third question with the following 
two mantras : — 

durdarsam : incapable of being perceived as stated in 
4< Who is not attainable by men even for hearing.. .(I. ii. 7a.) ” 

gudham : hidden by non-knowledge which is of the form 
of action that obscures 

anupravistam : that has entered into all beings 
guhahitam : residing in the cave of the heart 
purdnam .* beginningless (ancient) 

adhydtmayogddhigamena : by means of adhyatmayoga , 
that is, concentration of the mind, having withdrawn it from 
objects, on one’s self which is to be described (hereafter) in 
passages ' : An intelligent perron should put his speech into 
his mind " (I. iii. 13) and “When these five sense-organs along 
with the mind are still ” (I. iii. 10.) By means of that means, by 
means of the knowledge of the individual self. 

d&oam - the Supreme Self, m atva ; knowing ; this is the 
intention. What is meant is that that knowledge of the 
individual soul is the means to the knowledge of the Supreme 

Self. 

harsasolmu ; both pleasure and grief incident upon the 
attainment and non -attainment of the desires of objects Oi 


etacchrutvd samparigrhya martyah 

ptavfhya dharmyam anurn etam dpya I 
see mod at 6 mod an iyatn hi lahdhva 

vivrtam sadma Naciketasam manye. || 13 11 

1. cf.^TsS Up. comm, by VenkatanStha. 

9 
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Having thus heard this, the man, pondering over, 
abandoning the body and others resulting from action, 
and attaining the subtle self, enjoys achieving the 
enjoyable. 1 I think the abode has been open to 
Naciketas. 

Commentary : 

etat ; the truth of the Self 
srutva having heard 

sampan grhy a : having pondered over. This is th c 

meaning. 

dharmyam : the result of action, body etc, 

pravrhya : having separated ; abandoning is the meaning 

etam : this, one that is one’s sell 

anum : subtle, beyond the reach of the eyes etc. on accoun 
of subtlity; the Supreme Self mentioned as “ subtler and 
beyond reasoning ” (I. ii. 8d). 

dpya : having attained in a particular place 

sah : he. the knower 
• * 

tnodaniyam : enjoyable, viz. one’s own nature with the 
eight qualities such as freedom fiom sin etc, 

labdhva : having got 

modate : enjoys ; becomes delighted, is the meaning. 

Here (in this context) is to be remembered the meaning of 
the scriptural passage “ The individual soul, departing from 
this (its) body and attaining the Supreme Light gets its own 
nature manifested. (Ch U. VIII. 3. 4) There he moves about 
eating and playing and enjoying, ” (Ch. U. VIII. 12. 3). 

Laving thus replied to the question, Death praises Naci" 
ketas as one fit for liberation : 

vivrtam sadma : I think the abode of the form of 
Brahman is open, fit for entry of Naciketas, 1 is the meaning ? 
since there is the scriptural passage : “ This soul of his enters 
the Brahtnan abode ” (Mu. U. TIL 2. 4.) 

r. Ananda EL. Coomaraswatni • ibid ** I consider Naciketas ati opened 
house” Prof. Rawson, “An open house I think is Naciketas*’. Prem. 
“ For Naciketas, I think, the Dwelling is open.” 
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If it be asked : In order to be in accord with (the passage) 
“Knowing and realising the soul bom of Brahman 55 (L i. 17c.), 
let the individual soul with the supreme Self as its Self be 
meant in the passage “ ad hyatm ayo gad higamena matvd — 
realisation attained by meditation upon his Self” (Lii. 12 ) 9 
and consequently, let the previous portion “Him that is 
unperceivable 55 (ibid) also refer to the individual soul. And 
further let the previous context “ Who is not attainable by 
men even ior hearing, whom many though hearing could not 
know,.. 6 ’ (L ii 7) also refei to the nature of the purified 
individual soul. Thus it will follow that this will be in 
accordance with the Gita passage: 

“ Some one sees th s which is wonderful : 

Some other speaks of this which is wonderful : 

Yet some other hears of this which is wonderful : 

And even after hearing nobody knows this. 55 (B, G. II. 29) 

. which applies to the purified soul alone. 

(We reply) Not so. Though in the mantra Brahma jcijha ... 
(I. i. 17c,) on account of this characteristic ( lihgam ) of the 
individual soul of the form of having birth from Brahman 
which is mentioned at the beginning, we take the word 4 deva 5 
mentioned at the end as meaning one whose self Is the Lord 
(God), there is no reason for taking the word ‘deva’ in the 
mantra “ Tam durdarkam (I. ii. 12) as meaning one whose sonj 
is God, since there is no mention of such a characteristic of 
the individual soul here. Holding this very view, Sri Rama- 
ii u j a has slated under the Sutra “ Guham pravisthau — 
the two that have entered the Cave ” (I. Ii, li). “ The 
entry into the fi Cave ’ (of the heart) by the Supreme 
Self is seen (mentioned In the Scripture) “ tarn durdarsam 

” (K U. L ii. 12). In the same manner this 

mantra has been explained as referring to the Supreme Self by 
Vyasarya. But the Supreme Self is indicated by the word 
gahvarestham as one whose body is the nature of the purified 
soul difficult to be known here mentioned as gahvara . 
But the difference is as follows : In the mantra “ Brahma* 
jajnatn ...” (I i 17c.) the nature of the purified individual soul 
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with the Supreme Self as its soul is meant, whereas in the 
mantia ‘ Tam durdarsam*.” (I. ih 12) the nature of the 
Supreme Self with the individual as its body is referred to. 
Thus there is no lack of identity in meaning. 

t 

I. ii. i4 

Now (Naciketas) asks, in order to get clear knowledge, for 

instruction regarding the Natuie of that (Self) which has to 

be attained, mentioned as that which is distinct from the 

result of saeiificial works {dharma) in the passages: adhydV 

* 

mayo gadhi game na devani ma<vd dhiro harsasokau jahdti ‘ 
(L ii* 12cd.) ; etacchrutva samparigrhya marlyah pravrhya 
dharmyam an am etam dpya sa modate modaniyam hi labdhvd .. 
(I. ii. loabc) ; na hy adhruvaih prdpyate hi dhruvain tat (I, ii* 
10b.) ; and the nature of the means (to the attainment of that) 
indicated in the same places by the word ‘ matvd 5 'pondering 
over) as distinct from dharma (sacrificial works) and the 
attainer indicated as ‘ courageous J \dhirah) in the passage 
4 dhiro hai sasokau jahdti ” (I ii. 12d.) (thus) :~ 

anyatra dharma d anyatra dharmdd anyatrdsmdt krtdkrtdt J 
any air a bhutdcca bhavydcca yat tat pasyasi tad vada * !l 14 n 

Tell me that which verily thou seest that which is 
other than the right {dharma) other than the non- 
right (adharma) other than this which is done and is 
not done and other than the past as well as the future. 

Commentary : 


s 

anyatra dharmdd etc . 


If it be asked : When it is said in the Sri Bhdsya (I. iv 6) 
that Naciketas) asked again (of Yama) for getting clea t 
knowledge of the nature of the Godhead to be attained and 
mentioned as the object of meditation in (the passage) * devani 
matvd " (I. ii. 12) and of the individual soul the attainer, 
mentioned as one who is to be known in (the passage) i adhydt - 
mayo gadhi gamena,„(l. ii. 12), and of the meditation on Brah- 


man mentioned in 


l ' matva dhbo harsasokau jahdti (I. ii. 12), 


how could it be said in contradiction to it that, attainer is 
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Indicated by tlie word £ dhlr ah \ we reply, not say this. That 
which is mentioned as that which is to be known (meditated 
upon) in the passage 6 niatva 5 (I. ii. I 2c) and which is signified 
by the woid at man (self), is only that of the purified nature 
taught in the Prajapati- Vidva 1 which is the object of meditation 
and which is to be attained. Therefore it (passage) also is one 
which instructs that which is to be attained, Since it is in reality 
non~different fiom the att ainer, the Bhasya words (aforesaid) 

“ praptuh fcratya gat m anasca 55 are not in contradiction. There- 
fore the subsequent Bhasya passage na jdyate mriyateva 
vipascit : to begin with (he) teaches the nature of the individual 
soul who is the attainer in the mantra “the intelligent is neither 
born nor dies ” (I ii. 1 6) too is not in contradiction (with this). 
Verily it cannot be tliA the nature of the pmified (soul) men- 
tioned as the intelligent ( vipascit ) which is taught in the mantra 
c * The knower is neither born nor dies ” (K. V. I. ii 18), is of the 
foini of the attainer, since that which is taught in the passages 
‘‘The learned call as the enjoyer the sonl together with its body, 
senses, and mind ” •“ But the man who has intelligence for 
charioteer and mind as bridle attains the final end of the path, 
that Supreme abode of Visnu ” (I. ii. 4 and 9) is one who is of 
the nature of the attainer. And so it is explained in 
the Sri Bhasya under the Sutra “ Because again of the 
qualification’ (I. ii. 12.) 

For the same reason in the Guha (Cave) passage (I ii!. 1) 
which refers to the identity of the place of residence of both 
attainable and attainer, It is seen that reference is made (to the 
individual soul) as chayd which means the non-intelligent, 
but not as vipascit (intelligent). The meaning therefore is th e 
same as said above. This mantra has been explained by 
Vyasarya under the Sutra (I. iv. 6) “ Of the three ”, 

dharmah : updyah : the means 

dharmdd anyatra: different from the well-known means is 
the meaning 

1. Pj ajSpati Vidya is in the last part of Chandogya Up. VIII. describing 
the instruction of PrajSpati to Indra and Virocana. 
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adharmah : other than dharma, means that which is to 
be attained 

adharmdd anyatra : the result which is different from the 
well-known results 

asmdt : by this term is intended the practiser who is kept 
in mind. The same (person) is the attainer. He indeed it 
different from the well-known pracfiser-attainer (viz. he who 
perforins yagna and attains svarga etc.,) since he is detached 
from any other ends when practising (yoga), and since at the 
attainment of the Ultimats End he is of the nature that manf 
fest s eight qualities (such ae freedom from sin etc.) ; 

fcrtdkrtdt : done and not done ; qualifies means 
0 dharma ) and others. The meaning is “ which is different 
from means and others which are done and not done and 
which is different fiom dharma and others, past and future.” 

Having thus commented upon (this passage) in one way” 
(Vyasarya) gives another explanation beginning with “ Or else 
in consideration of the fact that in that case one 4 different 
from ’ (in the 3rd line) becomes superfluous in as much as the 
thiee * different froms 1 viz. (1) different from means done 
and not-done, and past and future ; (2) different from results 
of the same kind and (3) different from this practiser of the 
same qualification, are sufficient. Now it will be stated : 
Or else “ that which is different from dharma and adharma” 
is the question regarding the meditation ( updsand ), since the 
meditation is different from the means of the form of merit and 
demerit (punyapdpa). By the passage “ That which is different 
from that which is done and not-done 55 and from the past and 
future, what is enquired is the attainable (end), that is not con- 
ditioned by time ( kalaparicchinna ). The question of the attainer 
also is implicit in it, since the conscious attainer also is 
eternal and included in the attainable. It will be said (in the 
Sri Bhdsya ) that the nature of the attainer is also included in 
it What is meant is that the words ‘ which 5 and 4 that ’ refer 
to the triad (the means, attainer and attainable). 

If it be said that even according to this view the acceptance 
of the statement as referring to the two propositions is strained, 
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because it appears that as the double usage of the word 
* anyaira ' appearing at the beginning is co-ordinate ( sdmdnddhl - 
karanya ), even so the subsequent double usage of the same is 
co-ordinate If there the particle 4 and ’ (ca) was used twice 
and which is different from dharma and adharma and 
which is different from the three times (past, present and 
future) then, the natuial co-ordination of the word 'different 
from ’ used four times subsequently could be ignored. Since 
theiefore there is no reason for rejecting the co-ordination that 
appears to be in accordance with the method of expression (of 
this twice-used word anyatra at the beginning - prakrama riti 
anusdri ), let the portion 4 different from dharma and different 
from adharma * be one referring to Brahman, the attainable. 
If it be asked (by any objector of the objector) since the 
question of the particular means of attainment is to be included 
here, on account of there being a reply in respect of the means 
of attainment in the mantra “ This self is attainable neither 
by thinking nor by meditation not by good deal of hearing 
(L ii. 23), the co-ordination of the word 4 anyatra ’ used four times 
(sabdayu gadvayasya) must be rejected, in spite of the absence 
of the particle f and’ ( ca ); (we reply) No. Because in the reply to 
only teaching in respect of a particular quality of the attainable, 
that is. the attainability only through such knowledge as has 
become of the form of 4 Lo^e J (priti-rupdpamia), is seen in the 
passage 44 This self is not to be attained through thinking . ,r 
(T, ii, 23), and a reply referring chiefly to the means is not seen, 
(Otherwise) since such a reply as 44 Nor one whose mind is not 
quiet could attain this through knowledge ” (I. ii. 24). 
44 But who is without knowledge, absent-minded and always 
impure does not attain that abode’ 5 (I. iii. 7) is seen, why should 
not the question 4 anyatra dharma anyatra , refer to the 
opposite of the commonly known means. 

If it be said that the saying that the means to the attain- 
able is only the knowledge that has become of the nature of 
love, results in saying that the means must become of the 
nature of love, (we reply) so let it be. But this would not 



58 


KATHOPANISAD 


II* 14. 


lead to the acceptance that the question and the answer have 
reference chiefly to the means. 

Nor can one accept either the question 4 Which is 
Devadatta’s house ?\ or the answer to it 44 That is Devadatta’s 
house which has a garden full of many Campaka trees, and 
with conch, discus and lotns inscribed on the sides oi the 
doorway ”, as chiefly referring to the garden or the sides of 
the doorway. 

Now therefore that part of the^passage 44 anyatra dhanriad 
anyatrddharmdd” must be (taken as) one referring only to Brah- 
man, different from the result of dharma and adharma, with a 
view to make the four- times- used word 4 anyatra \ co-ordinate 

Siddhdnta : We reply : It is not seen that the statement “Do 
inform me of him whom yon see to be other than Devadatta” 
said after the statement that this ( man ) is not born of 
Devadatta but of Yajnadatta, is a question that refeis through 
secondary significance to one ofheiqthan Devadatta’s son just 
as it is a question referring to Yajnadatta who is other than 
Devadatta. Even so (it is) proper to say that the question 
dhccrmdd anyatra * etc. which follows the instruction that 
( it is ) not the result of action, refers to the means of the 
form of knowledge, that is different from dharma but not that 
the question refers through secondary significance of dharma , 
to Brahman which is different from the result of dharma* So 
also it is determined by co-ordination in the passage 4 adharmdd 
anyatra ’ that it refers to the means only. But in respect of 
the following twice-used word 4 anyatra 5 which signifies that 
which is different from that which is conditioned by the 
threefold time it is reasonable to accept that it refeis to the 
attainable alone, rejecting co-ordination because it is impossi- 
ble that it refers to a means that is not conditioned by the 
threefold time. Y/hen it is said that Who (is) the black -tall 
red-short there* is co-ordination between black and tall be- 
cause of lack of contradiction. Likewise there Is co-ordination 

1. Lit, * Step 5 : Ananda K,. Coomaraswaini says that A correlation of 
the three forms ” with the Three stiides ” of Visnu is maintained through- 
out our text and must^always be borne in mind. 
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between red and short because of lack of mutual contra- 
diction, But co-ordination is not seen between all the four 
’( i, e., black, tall, red, short ), in spite of the absence of the 
particle 5 and 9 (ca). But the words form questions relating 
to two persons (one who is black and tall and the other 
who is red and short). Similarly here too since the particle 
6 and 5 (ca) is not used twice, no co-ordination is to 
be accepted. Or let there be co-oidination as you say. Even 
then, since according to the second interpretation of the 
question and reply the means also, like the attainer, is included 
in the question pertaining to the attainable, the question and 
reply pertaining to the means and attainer referred to in the 
Sutra (L. iv. 6) “the reply and questions are in reference to 
three things alone ” are appropriate and thus there is nothing 
wrong. Also therefoie it is apparent that what is explained 
in the reply is only the attainable which is mentioned as 
‘ padam 9 in the passage “That abode I shall teach you 
briefly ” (I. ii. !5d). 

This long discourse is enough, Eet us now proceed with 
the commentary. 

7 ii. 15. 

Thus asked ( by Naeiketas ), Death with a view to teach 
it in detail beginning with Neither is \ one) born nor dies” , 
now to intensify the attention of the hearer introduces the 
brief exposition reveal big she greatness of the Attainable thus: 

sarve vedd yat padam dmananli 

tapdimi sarvdni ca yad vadaull ; 

yadicchanto brahmacaryam car anti 

tat te padam samgrahena bravlmi II Omityetat jj 15 II 

Which abode all the Vedas speak of, which abode 
all the Aranyakas and Upanisads mention, desiring 
which (they) observe brahmacarya (celibacy), that 
abode I shall briefly teach. This is OM* 

Commentary . 

sarve veddh.** : The word ( pada’ (abode) signifies the 
nature of the attainable as according to etymological derivation 
10 
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padyate ’ means ‘is attained’ ( gamyate ). “Which nature 
all the V edas directly or indirectly (paramparaya) deal with, 
this is the meaning. 

By this the following doubts or hypotheses are replied : 

Let this upanisad like the Prajapati-Vidya (Ch. U, VIII.) 

refer to the nature of the purified individual soul because (i) 

it is accepted by all that “ Na jayate mriyate va vipascit ” and 

“I-lanta cenmanyate hantum” both the inantras (I- ii. 18 and 19) 

refer to the nature of the purified individual soul, (ii) because 

the (two) mantras (I, ii. 20) “ anoranlyan mahato mahlyan...” 

well apply to the individual soul described in it as so subtle as 

to be capable of entering into all (things) and as omnipresent, 

by the Smrti passages “Know that Unperishing by which all 

this is pervaded” (Gita II. 17) and “ Actionless, unnameable, 

merely pervading, Unequalled ” (?), (iii) because in accordance 

with the Gita passage “It is unknowable because subtle 

it is far and near ” (XIII. 15), the passage here “ Sitting 

wanders afar and lying goes all round” (K. U. I. ii. 21), is 

also compatible with it, (iv) because the mantra (I. ii. 25) 

“ To whom the Brahman and Ksatriya both become food...” 

is capable of referring to it in consonance with the 

(Upabrahmana) explanatory passage “ The devourer and 

begetter” (Gita XIII. 16), (v) because the mantra (I. iii, 9) 

He attains the end of the way that Supreme Abode 

of Visnu ” also can have reference to the natme of the 
' « 

purified soul as stated in the Smfti passages “ The second 
is the transcendent abode of Him whose name is Visnu, 
meditated upon by Yogins”; “You alone are the Lord, 
the cause of creation, destruction and existence, and which 
is the most Supreme Abode (and) nothing else.” (vi) because 
according to the Smrti (Gita VIII. 21) “ Unmanilest, 

Imperishable”, the mantra “That is the Ultimate Means, 
that is the Ultimate End” (K. U. I. iii. 11), also can refer 
to the purified soul, (vii) because according to the Smrti 
( Gita XIII. 27) “The Supreme Lord residing equally in 
all beings”, the Mantra “ He Hidden in all beings” (I. iii. 12) 
can refer reasonably to the nature of the purified soul, (viii) 
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because according to the Gita(KllL 27), the mantra “The 
Lord of the past and future” {K. U. II. i. 5) signifies a meaning 
that can go with the nature of the purified soul since the 
individual soul alone is indicated as the subject-matter in the 
context in the mantra (II. i. 1) “ The senses are extraverted, B .’ 
through despising outward things, (ix) because even the 
negative statement 4 There is nothing distinct in it here ’ can 
be reconciled with the same nature of the individual soul 
where there is a chance of making distinction, (x) because 
also the mantra u Just as the wind, the one has pervaded 
the world ” (II. iL 10) which recalls the Smrti text “ The diffe- 
rences of the wind which blows uniformly caused by ( its 
passing through) the different holes of the flute is named 
sadja etc , the same is the case with the difference of the 
Supreme Sell (when it enters the things” 1 can refer possibly 
to the nature of the purified soul ;, (xi) because there is 
nothing incongrous in the mantra “ Who makes manifold the 
One seed *\ (Sv. U. V. 12) having reference to the purified soul 
since in the Gita Bhdsya under the passage It has its feet 
and hands everywhere” {Gita XIII. 13) it has been explained 
(by Sri Ramanuja) that the purified soul that has attained 
Supreme Equality with Brahman (par am a sdmya) is the agent 
of the actions done by hands and feet etc., every where, 
(xii) because the mantra “ There the Sun does not shine ” 
(K. U- II. ii 15) is compatible with the nature of the purified 
soul on the strength of passages of the Gita “The Sun does not 
illuminate” (XV. 6), and “ That light of lights is mentioned as 
being beyond darkness ” (XIII. 17); (xiii) because the mantra 
at the end ( K , U . II. iii. 17) “ One should discriminate Hmi 
from one’s own body 9 naturally can refer to the purified soul, 
and (xiv) because while the whole of this Upanisad could like 
the Prajapati-passages ( Ch . U . VI IL) be taken as referring to 
the purified soul -alone, it is quite unnecessary to take the 
trouble of explaining it as referring to two attainables, namely* 

h Visnu PnrSna : VenurandhrSdhibhedena bhedafc sadjSdi samjnatalj 
' • * * * * 

abhedavySpino vaydstathS’ salt paratndtmanah* 

Vaiifent leading in Sastra Dipika ( Niinaya Sagai ed. p. 125: tatya 

maMtmanali ; Ananddsrama ed, gives the reading Paramesvarah 
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the individual soul and the Supreme Self (these above doubts 
are replied). It may be seen that the statement ct That abode , 
I shall teach you briefly ” is to the effect that what is dealt 
with in all the Vedas is going to be taught, and the nature 
of the purified soul cannot be that which is dealt with in 
the portions of the Vedas that deal with the nature of the 
Supreme Self," though the nature of the Supreme Self which 
is the Inner Ruler ( antarydmin ) of the purified soul can be 
dealt with in the portions that deal with the nature of purified 
soul. 


iapdmsi: This is explained by Vyasarya as meaning 
later portions of the Veda which are chiefly concerned with 
penances 

yad icchantah : desiring which 

brahmacaryam : continence of the form of stay at the 
Teacher’s residence, abstinence from sexual life, etc. 

caranti : observe 

sangrahena i briefly 

It may be noted that since this mantra which is chiefly a 
statement in respect of the teaching of the attainable, means 
by implication a praise of Pranava (Om), there is no incongruity 
when the Bhasya says s after praising Pranava 9 , and (when) the 
Srutaprakasika says “after praising as that which indicates the 
Brahman spoken of in the first three lines (of the mantra) 
beginning with * All the Vedas ” is the meaning. 

What is that (word) which indicates that briefly ? The 
reply is Om ityetat: Om that is. According to (the Gita) 
H The mention of Brahman is traditionally spoken of as of 
three forms. Om Tat Sat”, Pranava is the word that indicates 
Brahman. It may be noted that since the parts ot Pranava 
altar a and makara indicate the Supreme Self and individual 
soul respectively, there is instruction also with regard to the 
means and the attainer. 
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Now he (Yama) praises Pranava with the following two 
mantras : — 

etaddh yevaksaram Brahma etadhyevdksaram par am I 
etadevdksaram jhdtvd yo yadicchati tasya tat [| 16 il 

This very syllable indeed is Brahman ; This very 
syllable is indeed supreme; whoever, knowing this 
syllable indeed, whatever wants gets it. 

Commentary : 

This very syllable is Brahman on account of its being the 
means of attainment of Brahman, since in accordance with the 
text “ One should meditate on the Transcendent Person with 
this very name syllable Otn ” (Fr. U. V. 5), this is the 
object of meditation which leads to realisation of Brahman. 

etadevdksaram param : The best among those (words) fit 
to be muttered and fit to be meditated upon 

etadevdksaram jndtvd : He* who practises this syllable 
through this practice whatever fie desires (of the form) 
" Tet this fruit be attained by me ” he realises. This is 
the meaning. 

I. ii. 17 : 

etaddlambanam srestham etaddlambanam param I 

etaddlambanam jhdtvd brahmaloke mahlyate il 1711 

This is the best support; this is the highest support; 
knowing this support, one is glorified in the Brahman- 
world. 


Commentary : 

This support means, of the form of OM is the best, 
better than meditation etc. is to be supplied. 

For this reason Etaddlambanam param : Meditation and 
others having this as their object are the best. This is the 
meaning. The meaning of the second half is clear. 
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I. ii. 18 : 

na jay ate mriyate vd vipascin - 

nay am kutascinna babhuva kascit ! 
a jo nityah sdsvato'yam purdno 

na hanyate hanyamdne satire |{ 18 ii 

The knower is neither born nor dies: he comes from 
out of nothing nor was he ever bom. This birthless, 
endless, everlasting ancient is not destroyed when 
the body is destroyed. 

Commentary : 

To begin with He (Death) teaches the nature of the 
individual soul with two mantras. In connection with this 
the following has been said by Vyasarya ; These two mantras 
deal with one subject matter. Since the second (mantra) is 
only an explanation of 44 is not destroyed when the body is 
destroyed”, the following mantra (verse. 19) also refers only to 
individual soul, because in respect of the Supreme Self the 
world has no idea of his being the killer or the killed. Surely 
the Supreme Self transcends perception. How could there be 
any idea or being killed etc., in respect of Him ? The idea of 
egoism such as the killer and killed as expressed in statements 
4< I kill this ”, 41 This seeks to kid me ” in embodied souls, is 
only with reference to the individual soul. 

If it be asked : the negation relating to killing is quite 
reasonable in respect of the supreme Self as there is the 
negation in “ It does not get old through its body getting old”, 
(We reply) True. The negation of change which was 
suggested by dahardhdsa (subtle ether) dwelling in the body is 
reasonable. But here the common false notion is referred to 
and rejected. Surely there is no false notion on the part of any 
one of his being killed or the killer in respect of the Supreme 
Self. Therefore there is no place for either assertion or 
negation (of killer or killed). Also the mantra 44 Neither is 
one born nor dies ” has the same meaning as that. Therefore 
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both the mantras refer to the individual soul. Now to the 
literal meaning : — 

vipascit : Being fit to be omniscient. This (being) who is 
even now free from birth and death. This is the meaning. 

Nayam kutascit : having no cause ( utpadaka ) 

na babhuva kascit ; even in old times having no birth in 
the forms of man etc., 

He gives the reason for the statement ss Neither is born 
nor dies ” 

ajah : having no birth. He then gives the reason for his. 
non-death 

niiya : having no end. He next gives the reason for his 
coming out of Nothing as sasvata : eternal. Then he gives 
the reason for Ms never having been born as Parana : ancient. 
If it be asked : How could it (the individual soul) be death- 

less, since its death should necessarily follow on the destruc- 
tion of its body, due to its dwelling in the body, He (Death) 
replies : 

na hanyate : is not destroyed when his body is destroyed 
The meaning is clear. 

3. ii. 19. 

The same is explained further. 

hanta cenmanyate hantum hatascenmanyate hatam } 
ubhau tan na vijanlto nayam hanti na hanyate . il 19 If 

If the killer thinks that I shall kill him, and if the 
killed thinks that he is killed, both these do not know 
(the nature of the soul). (He) does not kill nor (is the 
other) killed. 

Commentary ; 

* 

hanta cet : The meaning, 'is if one taking the body for the 
soul thinks * I shall kill this ’ 

hatascenmanyate hatam : the meaning is if one whose 
body and limbs are cut off, deeming his body as soul, thinks 
within himself “ I am mortally injured ” 
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ubhau tau na vijanltah : Both of them do not know, 4 The 
nature of the soul 5 is to be supplied. 

riayam hanti : He does not kill. The soul* is to be supplied. 

na hanyate : Is not killed. 4 The nature of the soul 5 is to 
be supplied. 

It could not be said “ How could there be any suggestion 
and negation of killing etc., in respect 'of the purified soul 
taught in the Vedanta, since it may be seen that he himself is 
the possessor of the body ( ksetra ), and they (suggestion and 
negation) could be on account of this veiy fact (of embodied- 
ness). *’ 

A discussion is carried on in the Vedanta Sutras (II. iii. IS.) 
touching these two mantras, The objector’s view is that 
“mspite of the scriptural text “The wind, and other (antariksa)- 
these are immortal ” ( Brh U. II. 3. 3.), which teaches the 
(immortality of) wind and atmosphere, because there is the 
scriptural passage, “The ether comes from out of the soul (and) 
the wind from out of the ether ” ( Tait . Up. IL 1.) indicating 
the origination of them, their origination is accepted, and 
because it must be accepted that all things are modifications 
of Brahman so as to explain (the passage) “ from the know- 
ledge of the One the knowledge of all occurs ” (taught in the 
’scripture). So also, in spite of there being texts describing 
individual souls as eternal, as there are texts “ He created the 
individual souls on earth with water 55 {Tai. 17. II) “The 
Lard of creatures (. Prajdpati ) created the creatures,” which 
teach that individual souls are created, one has to accept 
creation even in respect of the individual souls, with a view 
to explain “ the arising of knowledge of all from the knowledge 
of One,,” 

Against this (objection) it has been established in the 
Vedanta Sutra (II. iii. 10) 4 ' The soul is not created because of 
the Scripture (statement), and because of its endlessness, on 
account of scripture (statement) ”, that the soul does not 
originate, since the texts 44 The knower is neither born nor 
dies ” ( K . £7. I, ii. 18). " The knower and the ignorant are 
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birthless. ” (Svet. Up. I. iV) negate origination. And there- 
fore from the scriptutes themselves its eternity is known. N or 
should one doubt that therefore there will lesult contradiction 
to the passage (aheaciy quoted) fioni the texts which teach 
origination and make the assertion that 4 all is known when 
that One is known T , because though its nature is eternal yet it 
undergoes changes of state of the foim of contraction and 
expansion of knowledge. And thus the text teaching its origi* 
nation and the statement legarding all knowledge can well 
be in accord with each other and because the text negating 
its origination can be reconciled (with it) it as referring to its 
not having origination of the form of its veiy nature (substance) 
undergoing any change. 

The difference is this much. There is undoubtedly 
change of the form of getting into different states in respect of 
all the three (categories), conscient, inconscient and the Ruler 
— but then the inconscients have origination of the form of 
substantial modification, while* there is no such origination 
for the conscients. Their origination, however, is of the 
foim of changes such as expansion and contraction in their 
characteristic of consciousness. For the Ruler, however, though 
there is change of state as the Ruler of such (modified) 
conscients and inconscients, the above mentioned two-fold 
changes (that happen in respect of inconscients and conscients) 
do not happen. Therefore the Supreme Self is described as the 
Eternal in a different sense (than what lapplies to the individual 
soul) as mentioned in the passage “ Eternal of the eternals ” 
(A. U . II. ii, 33). The meaning of the Sutra has been 
explained.” 

If it be as asked whether the origination of the individual 
soul negatived by the text “ He is neither bom nor dies ” is 
taught in the Pcincaratra (passage) “ From Vasudeva the indi- 
vidual soul called Saiiikarsaua is born ”, twe reply) it cannot 
be in respect of the jiva ((individual soul). 

Similarly origination of the mind, which is an organ, 
from the individual soul, that is the agent, which is taught in 
11 
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llie passage “ From Samkarsaiia is born the mind called 
Pradyumna ”, cannot happen, because the origination of 
an organ from the iudividuarsoul is contrary to the text which 
teaches that the mind originates from Brahman : “ From this 
is born breath, mind and all organs ” ( Man . U. ii. 3). This is 
the, objector’s view which is brought forward by the two 
Vedanta Sutras : “ Because of the impossibility of origination ’> 
and “ Nor the organ from the Agent ” (II. ii. 39 and 40), and 
the Siddhanta view is given by the tw-o S u ras “ Or (it) being 
knowledge and destroyer ( vijndnam ca tat adi ca) it cannot be 
refuted ” (II. ii. 41) and “Also because of refutation (ofjiva- 
orr gination) ” (II. ii, 42. “Or” means the.-setting aside of 
the Purvapaksa view. Vijndttddi means in the Sutra ‘ tha t 
which is knowledge and|the Eater (destroyer.)’ 

If it be asked since 'the word ‘adi’ ca being a form according 
to Linganusana sutra “ kyanto ghuh,” 1 is always masculine, 
how could this explanation be given ? We reply this is not a 
, ghu, but a form derived from the root 'ada : to eat, with suffix 
meaning the necessary ( dvasyaia ). Accordingly it can be see n 
that here is describedj (Brahman’s) causality and its nature 
as destroyer of the world. 

adivipidnam : eater-intelligcnce means the Supreme 

Self. 

The word ‘jiva ’ mentioned in the passage “The indi. 
vidual soul called Samkarsana is born ” means the Supreme 
Soul who presides over it. When this us so there can be no 
refutation of thejanthority'of tlie'Sastra (pancaratra). 

The notion of birth as applied to God (Supreme Self) 
means the wearing of a body out of His own free will. Since 
in the same Pancaratra the origination of the jiva is refuted 
(as in the passage) “ He verily is beginningless and endless,” 
there can be no statement contradictory to it The passage 
The individual soul called Samkarsana is bom ” mentions 
only the wearing of the individual soul by Samkarasana its 

1. Kyanto ghuh the forms derived from Ghu : da or dha (to give or to 
hear or to nourish) adding with sufE^ hi { Panini S., III. iii, 92) is masculine, 
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presiding deity, out of His Free Will, as the body. Couse- 
* quently there is no lack of authoritativeness |to Pancaratia, 
This is the meaning of the two Sutras. 

If it be asked, like the Samkhya and Pasupata and other 

adhikaranas should not this adhikarana also be taken as 

* < 

refuting the authority of the Pancaratra, we reply that it is not 
compatible with facts. It is incredible that Badarayana who 
has written the Mahabharata for expounding the Vedas 
and who has established in it at many places the 
authority of the Pancaratra, should refute the authority 
of the Pancaratra in the Brahma Sutras . (The statements 
in the Mahabharata are) (i) “ This has been extracted 

like ghee from curd from the extensive Rpic Mahabha- 
lata of a hundred thousand (verses) using His mind as a 
churning- rod. ” (ii) ,4 Just as butter (is) extracted from curd, 
Brahma^ia from bipeds, the Aranyaka from the Vedas, and 
chyle from plants (this Sastra had been extracted) 71 (iii) 

“ This is the great Upanisad equal to the four Vedas 
with views similar to Samkhya and Yoga, and is called 
Pancaratra’', (iv) 44 This is beneficial, this is Brahman, this is 
good without a superior ” (v) Associated with R % Yajus and 
Saman, as well as Atliarvangirasa, this very teaching will 
become the authority indeed 57 This alone is the instruction (vl) 
By Brahmanas, Ksatriyas, Vaisyas and Sudras, wearing signs, • 
is (Madhava) to be adored, worshipped and served; who 
is sung by Samkarsana in accordance with Sattvata injunction 
(Pancatatra), (vii) From this, Svayambhuva Mann is going 
to promulgate the Dharmas. 

If it be asked, (i) since similaily in the passages such as 
i% This is the complete truth of the learned Samkhyas, which 
has been taught by chief ascetics such as Kapila and other 
accomplished souls, where O best of men there appear no 
false ideas, where there are very many excellences, 1 with 
absolute absence of faults ”, the absence of all faults such as 
wrong notion is mentioned in the Mahabharata with regard 
to the School of Kapila, and (ii) since it is declared 
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that Narayana Is the ultimate Object of Samkhya, Yoga 
Pasupata and others in passages such as : “ O Best among 
Kings, in all these sciences the Ultimate Object is the 
Lord Narayana according to Scripture and Reasoning;’ 5 
and (iii) since it is stated in (the passage) “ The intelli- 
gent authors of the sastras speak of Him alone ” that the 
authors of these schools (sastras) also deal with Narayana ; 
and (iv) since it is stated in (the passage) “ The Samkhya 
Yoga, Pancaratra, the Vedas. Pasupata, these authorities on 
the Self should not be destroyed (with the help of reasons,)” 
that all these are authoiities on the self, and (v) since according 
to the example of Pancaratra, other schools also are said to be 
authorities as (in the passage) “ all are authorities as this 
excellent sastra is ”, in that pdda (V. S. II. ii.) the authority 
of such scriptures ( dgama ) such as Samkhya, and Pasupata 
is not refuted ; (we reply) the absence of illusion and deception 
and others and the having of Narayana as the Ultimate 
Object on the part of the authors of (these) sastras are common 
Against those who however owing to insufficient study not 
knowing the heart of the propounders of these sastras, and 
taking as true only their surface-features, come forward (with 
objections), the author of the Sutras gianting that the schools 
of Samkhya and others refer ouly to those surface-feat in es 
made the lefutation. But the Pancaratra school even superfici- 
ally appears to teach the Supreme Truth, the means and the 
goal, and since there appears nothing in contradiction with 
Vedas such as difference between material and efficient 
causes, it is wholly authoritative , and there is no room for 
doubting the contrary, in respect of any portion of it. This 
can be seen.” This is wlaat Vyasarya has said (in the 
Srutaprahdsika ) < Let ns now proceed. 

1. ii. 20. 

Thus having! clearly expounded the nature of the indivi, 
dual by the preceding two mantras, (now Death) teaches the 
nature of the Supreme Self who is the self of that (individual 
soul) (thus) : 
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anor anlydn 1 mahaio mahlyan 

dtmasya jantor nihito guhayam , 
fam dkratuh pasyati vltasoko 

DJiatuh prasdddn mahlmanam atmanalu i! 20 ’! 

Subtler than the subtle, vaster than the vast, the 

Soul of this creature is put in the Cave (of the heart) ; 

Him the greatness of the individual soul the action- 
less sees, beieft of sorrow, through the grace of the 

Sustained 

Commentary : 

anoraniydii : More subtle than the conscient (soul) which 
is subtle when compaied to all the unconscient things 
Subtler than that. That is, He is capable I of f entering into it, 

mahaio mahlyan : Greater than the ether etc,, that is* 
there is nothing not pervaded by it 

asya jantoh : Of the individual souh spoken of by the 
earlier two mantras (defining jiva) as 4 Neither born nor dies 5 

dtma : One that enters and controls-this is the meaning. 

It is clear therefore that he who is dealt with in this 
mantra “ Subtler than the subtle ” is different from the nature 
of the individual souh mentioned in the two previous mantras. 
It should not be presumed that 1 asya jantoh 9 “ of this 
creature" need not be construed with “self”, since it qualifies 
* guha 9 meaning the cave of the heart, which requires a 
possessor (sambandha(-i) sdpeksene ), because there is no harm in 
construing the words ‘ asya jantoh ” along with something other 
than the word 4 dtma \ though it is construed with that also* 
according to the maxim of 4 crow 9 s eye 5 ( kdkdksi-nydya ), for 
in the passage 44 Cutting the branch at the bottom, he makes 
the upavesa (a small stick used in the sacrifice ) " (P.M.S. 
IV. ii. 8). The word mulatah 4 at the bottom taken as going 
with 4 makes an upavesa 9 while it is taken also as going with 

1. cf. Ch.[U. VI. 6, 6[, VI. 12. 2 , Mund, U. II. 2. 2. 
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‘ cutting, cutting the branch at the bottom, one makes uftavesa 
from the bottom Besides even though the passage means 
that It (Brahman) resides in the heart-cave of the jlva (indivi- 
dual soul), there results the difference. Indeed there is no use 
in teaching that the jiva (the individual soul) is himself 
residing in his heart-cave. 

If it be asked that the selfmeutioued above as one that is 

placed in the jiva’s cave may be the jlva himself, because 

^ *> 

s asya jcmtoh ’ is to be accepted only as referring to its body 
which is made known by perception and other (sources of 
knowledge), due to the fact that individual soul who has been 
described as 6 Neither bom nor dies 5 cannot be spoken of as 
a * creature Q'antu ) 5 which means the created. It cannot be 
held that the subsequent contexts “ Who other than myself 
is fit to know that God who is free from both pleasure 
and sorrow ” (I. ii. 21b.) and st How He is, this who can know” 
(L ii. f ^5b.), which describe the difficulty of knowing, cannot be 
compatible with the individual soul who always is known as T 
and as one who possesses agency and enjoyerness etc .. 
because, though he is known by all the world as one who 
possesses agency etc.,... lie could be such as to be difficult to be 
known as one who is of the nature of Brahman that is to be 
attained by the Freed, (we reply) No. Because the word 6 jantu 
being a synonym for Sentient ( cetana ) according to the 
Lexicon (of Amara Simha)-“ pram tu cetano janml jantu-janya 
iarlranah ’’-can signify the individual soul, and the pronominal 
‘ asya’ can be taken to refer to the individual soul, spoken of 
in the previous context and so should not be taken to mean the 
body known through perception and other (sources of know- 
ledge), And since as stated in the (passages) “This Self is in my 
inner heart, smaller than corn, barley or mustard or millet or 
their kernai. this self (is) in -my inner heart greater than the 
earth, greater than the sky, greater than Heaven, greater than 
these worlds 55 (Ch. U. III. 14, 3), the extreme subtlity and 
vastuess, are qualities of the Supreme Self, there can be no 
doubt that what is described in this mantra “ Subtler than 
the subtle..*” is the Supreme Self. 
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If it be asked since in the Srt Bhasva nudei tlie Sutra 

* *• 

“ Not the individual soul because of incompatibility ” (I. i, 17), 
the state of being intelligent mentioned in the mantra “ With 
Brahman the intelligent ” (Tait. U) is said to be the unique 
characteristic of Brahman, the mantra the “intelligent is 
neithei bora nor dies ” may be construed as referring to 
the Supreme Self. Whilst it is so, there is no resort to the 
difficulty in explaining the question and answer “ Different 
fioin dharma ” (1. ii. 14) as referring to two attainables, and the 
mantra “ neither born nor dies ” as lefening to the nature of 
the attainable individual soul and the present context “ subtler 
than the subtle ” as dealing with the Supreme Self; we reply 
No. Because it is necessaryi to reject the primary meaning 
( muhhyartha ) of the word “ Intelligent as otherwise the 
negativation of ‘ killing ’ etc., would be irrelevant, therefore 
the mantras the “intelligent neither is born noi dies...” and 
“If the killer thinks to kill...” on the one hand and the 
mantra in this context namely 4 subtler than the subtle,.. ’ on 
the other hand, cannot refer to the same topic. 

The rest will be clarified later on. 

tam : such a Supreme Self 

dkratuh : Actionless, remaining without perfonning any 
Kamya action, action done for getting any result. 

dhdtuh : of the Supreme Self who supports 

firasadat : due to the Grace 

dtmanah mahlmdnam : One that brings about greatness to 
the soul ; that is the self who is the cause of manifesting the 
qualities such as omniscience etc., of the individual soul - that 
is the Supieme Self. 

yadd fiasyati : When one sees 

viiakoka : bereft of sorrow. Then one becomes bereft of 
sorrow. 

In the Dyubhvddyadhikarana (Sri Bhdsya I, iii. ]) intro- 
ducing the portion of the mantra “ When one sees the Lord 
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distinct and pleased ” (Svet U iv 7), the Bhdsyakdra (Sri 
Ramanuja) makes the following comment: “When this (self) 
sees the Lord of all, as distinct from himself and pleased and 
also (sees) the Lord’s greatness of the form of control over all 
existence, then he becomes bereft of sorrow ” Following 
that the meaning here may also be “ He who sees also the 
Supreme Selfs greatness of the foim of control ovei all exis- 
tence, becomes bereft of sorrow ” 

Or else the construction may be : (he) becomes bereft of 
sorrow due to the Grace of the Supporter, since it may be seen 
there is the Smrti-passage of. “ Acyuta (He who falls not nor 
permits others falling) is pleased with him, when He is pleased 
there is banishment of sorrow 

When the reading (of the Upanisad text) is as follows: 
aktatum pasyati dhatuh prasddat mahlmdnam ikam akratum 
means void of superibrity and inferiority due to action 

dhatuh • of the Lord. 

I. u 2! 

Death shows that the truth of the Supieme Self on 
account of Its being fully transcendent is difficult of being 
grasped by one who is lacking the Grace of the Lord whic is 
described (m the previous mantia) as the Grace of the 
Supporter • 

asino diiram vrajatt sayano ydti sarvatah I 

kastam maddmadam devam madanyo jndtutn arhatt n 21 

Sitting he goes afar, lying down he moves every- 
where. Who except me can know Him the God 
free from pleasure and unplea^ure. 

Commentary : 

i 

irsiwo dtiratn .. Sitting. What is meant here is that 

functions such as sitting and going afar which ordinarily 
to be appear contradictory elsewhere, can be piesent in Him 
through the individual souls whose Self He is 1 


1 cf Ka U 4 and 5. 
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kas tain : Who Him who remains between (i.e. free from) 

* 

the pairs of opposite qualities such as pleasure and unpleasure, 
who can know except a person like me who is favoured with 
the Grace of the Supreme Self, This is the meaning. 

T. ii. 22. 

asanram sar ire svan avast hesvavast hit am 1 

mahantam vibhutn aimanam matva dhiro na socatu ij 22 i| 

Contemplating upon the Self, bodiless but always 
established in transitory bodies, possessing vast 
powers, the brave (intelligent) one does not grieve. 

Commentary : 

ctsarlram : Without a body brought about by actions, 

anavasthesu : transitory 

avasthitam : being eternally established 

mahantam viblmm : possessing vast powers. Meditating 
upon the Self (as described above) the intelligent (man) does 
no grieve, 

I. ii. 23. 

Death shows the means of attaining that (Supreme) Self: 

ndyamdtmd pravacanena labhyo 

namedhayd na bahund srutena I 
yam evaisa vrnute tena labhyas 

tasyaisa dtmd vivrnute tanum svdm . ! f 23 'I 

This Self is attainable neither by thinking nor by 
meditation nor by good deal of hearing. Whom He 
chooses by that very person is He attainable. To him 
this Self reveals His form. 1 

Commentary : 

pravacanena,** ; Since here it is only reasonable to render 
the word pravacana as manana, thinking, and since there is no 
likelihood of pravacana which means teaching being consi- 
dered as the cause (of attainment) and since this is explained 

h Ch . U . VI, 12.2 ; Mund . U , II 2 f 2, 

12 
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by Vyasarya (author of the Srutapraka^ka) in this manner 
alone, pravacana means thinking. 
esah : The Supreme Self 
yam ; -which practiser 
vrtyute : chooses 

tena labhyah : By the person sought by Him, is attainable- 
The state of being sought after by Him (the Lord), can only be 
in respect of a person who is His Beloved. To be His^Beloved 
can- happen only to one who loves Him (alone). Iheiefore 
the Love of God on the part of the practiser creates love of 
him on the part of God and thus it becomes the cause of the 
attainment of Him. This is the meaning. 

tasya esah : To him, to that practiser, the Supreme Self 
tanum : svarupam, x His nature (form) 

vivrun te : reveals. The meaning is (He) gives Himself. 
The same is the meaning when the reading is vrnute. 

I. ii 24. 

Now Death teaches certain functions (dharmas) as subsi- 
diaries to meditation that leads to the attainment of the 
Supreme Self : . • 

navifato duscaritan nasanto ndsamdhitali I 
nasdntamdnaso vctpi prajnanenainam dpnuyat. Ii 24 II 

No one who has not abstained from bad deeds, 
attains This through knowledge, nor he who is not 
free (from desire, anger and others) nor one who is not 
self recollected, nor one who has not controlled his 

mind. 

Commentary : 

dukcaritat aviratah ; One who has not withdrawn from 
seducing other’s wives and stealing other’s , properties 

1 TanBxu Svatn : SvarUpani cf. R.V. V. 72.4, Some writers like Anaud 
■tr coomaraswatni and Dr, S. K. Maitra write " It hardly appears that any 
doctrine oi " Grace " is necessarily involved.” Bn t it appears to the writer 
here that it is inescapable. 
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asantafy one whose passious of desire and anger have 
not subsided, 

asamahitah . one whose mind is not attentive due t° 
distinctions by manifold activities 

asantamanasah one whose mind is not lestraiued 

enarn • The Supreme Self 

prajhdnena , through knowledge 

ndpnuydt . will not attain. This is the meaning. 

It is quite propel to enjoin abstention from evil deeds, 
and others as the subsidiaries of the meditation, though all 
these are purusdrtha (i e. there are already injunctions prescri- 
bing abstention fiom all these things, the transgression of 
which will result m sinfulness) , just as there is prohibition 
(negative injunction) “ One should not speak falsehood " 
which, though a puru$artha, is again prescubed in the context 
of the Darsapuiuamasa-sacrifices as a subsidiary to them. 

Now therefore if one, transgressing this negative injunction, 
which is a puruqdrtha (that which when transgressed result 
in sinfulness to that peison), wants to peiform correctly the 
meditation on the Supreme Self, then to that one, the medi- 
tation will not bear fruit, since this subsidiary is not acted 
upon ¥ This is the meaning. 

I. ii. 25. 

yasya brahma ca ksatram c a ubhe bhdvata odanah I 
mrtyur yasyopasecanam ka ittha veda yatra sah II 25 II 

To Whom the bralimana and ksatriya both become 
food, to Whom Death is curiy spice, this, (Person) 
who knows as to how He is ? 

Commentary . 

vui-.ma ca hsatramca ; means the whole world of the fotm 
of movables and immovables through secondary significance, 
the primary meaning being the two castes brahmana and 
k§atriya 

yasya odano bhacati . means by whom it is destroyable 
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- . *yasya mrtyur upasecanam : for whom Death is helper in 
eating of others while he (Death) himself is eaten 

• sah: He, the Suprems Self, that destroys all the movables 
and the immovables, 

kah,.,yatra : in which manner He is, that is how He is, 
that manner who knows 

ittham : (so as to be able to express it) it is this. This 
is the meaning 

If it be asked what is there to necessitate taking the words 
1 brahma' and * k§atra* to mean the entire world consisting 
of the moving and unmoving we shall explain : — 

When it is said that brahmana and ksatriya are food, it is 
necessary that the word ‘ odana 9 (food) should through its 
secondary significance mean enjoyableness or destructibility* 
since the castes, brahmana and ksatriya, cannot be literally 
food to any body. There is not indeed any individual self or 
Supreme Self who is the eater of only the brahmanas "and 
k$atriyas or destroyer of them alone. 

If it be objected that this can be an injunction prescribing 
the destruction of brahmanas and ksatriyas for the sake of 
meditation, though He is the destroyer of all, just as in the 
passage “ He is Lord of all these woilds which are beyond 
Heaven ” Antaraditya vidyd “ {CK Up. II.) only overlordship 
in respect of a particular world is being taught for the sake of 
meditation though the Supreme Self is the Lord of all the 
worlds. Not so, because, like that, this is not a context of 
meditation. Therefore it is proper that the mention of the 
brahmana and ksatriya should refer by ' secondary meaning 
to the moving and the unmoving. This is said bythe author 
of the Vedanta Sutras “The eater, because of the mention 
of moving and unmoving “ (I. ii. 9). 

If it be asked, even so, how is it that the word ‘Food’ is 
taken to signify secondarily destructibility, (since) even the attri- 
bution of secondary significance to a word must be based upon 
a particular quality and not on a general one ? Indeed in the’ 
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sentence ** Tlris pupil is fire” by the word 'fire’ the snb- 
stance-ness is not denoted unlike the golden colour and other 
qualities (which are recalled to mind). For this reason in the 
Adhvaryu’s command ( praisa ) (P M.S. III. 6) “ Let the Hotr’s 
cup come forward, also the Brahman’s cup, the Udgatr’s cup, 
the Yajam’aua’s cup ”, where the word 4 udgdtrtndm \ because 
of the plural, is to be taken as referring to many, it is so 
accepted (in the Purva Miniamsa) through the secondary 
significance as referring only the group (of four) of ITdgatr 
priests, and not as referring to the common characteristic of 
rtviks who are sixteen. Similarly, here also, though 1 Brahma 
and Rsatra cannot be what are primarily signified by 'food \ 
yet it is only reasonable to take them through secondary signifi- 
cance as things edible or enjoyable and not as destructible y 
which is a remote meaning, and which wall make the sentence 
refer to the Supreme Self, the destroyer of the mobile and 
immoble creatures, 

* We reply," even if the quality of destructibillity is a 
general one ( sadharanakarah ), even then, it is Only reasonable 
to accept it as being referred to through secondary significance, 
since it accords with the remainder of the passage “ For whom 
Death is curry-spice”. 

If it be asked, since the word * food ’ precedes * curry-spice 
according to the primary significance of that word (odana) t the 
particular 1 characteristic of being enjoyable alone must be acce- 
pted as indicated by it through secondary significance and the 
latter term ‘ cnrry-spice ’ may he taken as meaning “ that 
which does not obstruct Therefore “ He who enjoys brah- 
nianas and ksatiiyas and to whom Death is no obstructor (in 
this enjoyment) *’ is that which is dealt with in this mantra t 
And the enjoyer can < uly be the individual soul ; therefore let 

it be the subject-matter of this mantra. 

» 

1. All editions other than the Poona ed. omit the two lines at this point. 
Without which the whole thing leads as a pn^le. 

2. yadyapt is only found in the Poona ed other editions have omitted it. 

3. It should be asadhdrana in the text but in all the editions it is found 

» 

as sddhdrana which is obviously a mistake, cf. earlier sentence. 
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The reply is ; (If so) there will result the total rejection of 
the relation |that is indicated between Death who is spoken of 
metaphorically as f curry-spice * and brahman a and ksatriya, 
who are metaphorically spoken of as ‘ food \ as between curd 
and rice. If it be said that (it means) £ to Whom brahmanas 
and ksatriyas are enjoyable and to Whom Death is no obstru- 
ctor ’ then indeed no relationship between Death on the one 
hand and the brahmanas and ksatriyas on the other hand, 
could be discerned. Therefore though the word 4 curry-spice ’ 
is relatively a subsequent term in relations the word fi food’ 
(in this passage), it must oe taken to mean only the particular 
thing with helps eating other things whilst it is also eaten up 
(along with them) rejecting the general meaning (of being 
not an obstuctor). Consequently, according to the word ‘ curry- 
spice occuiing later in the same sentence the word 1 food ’ also 
shtmld signify in a secondary sense destructibility alone. It is 
decided in the Attradhikarana (L ii. 2) that it is only correct to 
accept a sense that is indicated by another word occurkig in 
the same sentence in preference to what is particularly indi- 
cated by the consideration of the word in question alon'e* 
because there is economy of inte'lectual activity ( buddhildgha - 
vain) and because it harmonizes the other parts of the passage 
(in question). Enough of this discussion that sprouts like tender 
leaves on a branch ( alam pallavitena ). 

This concludes the Second ValU 

i 

of the First Adhydya 


of the Kathopani$ad* 
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THIRD VALDI. 

I. iii. I. 1 

rtam pibantau sukrtasya lobe 

guhdm pravistau parame parardhye I 
chdydtapau 2 brahmavido vadanti 

Parted gnayo ye ca trinaciketdl}. li 1 « 

Kuowers of Brahman who have five-fires, and who 
have studied the three auuvakas (beginning with 
ayam vd va yah pavate) speak of shade and sunshine, 
which diink Rta and which have entered the cave in 
the most supreme excellent place in the world of 
good deeds. 

Commentary .* 

If the Brahman is difficult of knowing as was stated in 
the last mantra (I. ii. 25. d.) “ Who knows this as it is ? ”, one 
cannot understand where and how He is and so we cannot 
meditate on Hin. To Naciketas who thought thus, (Death) 
shows by two mantras that since the meditator and the 
meditated upon have entered the same cave (of the heart) and 
so the Supreme Self can be easily meditated upon, we can 
therefore meditate on Him. 

rtam pibantau: rta : the inevitable result of action which 
is spoken of as truth ( satya ), pibantau : enjoying 

sukrtasya lobe : existing in this very world which is 
attainable through good deeds 

parame ; in the most supreme ether 

parardhe : means the ultimate number ; fit for it is pardh- 
yam. That means the excellent, existing in such a heart- 
ether (hrdaydkasa) 

chdydtapau : indicate through secondary significance the 
ignorant and the intelligent. The idea in mentioning the 
individual soul as ignorant is this. There may be a doubt 

1. cf. RV. X. 177. 1-2 : 

2. cf. K. U. VI. 5. 
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that if the meditatoi and the meditated upon dwell in the 
same cave and they are (as indeed they aie) attainer and 
attainable," the attainable cannot be said to be existing in the 
body which is metaphorically spoken of as a chariot helping 
attainment of That (attamble Brahman), as the thing that is 
appioached with the help of the chariot cannot indeed be in 
the chariot itself. This doubt need not be. Though the 
attainable Supreme Self is there (within the body-chariot), 
since on accimt of being ensliiouded m the ignorance of the 
foim of action, due to the will of the Supreme Self as stated 
in the Vedanta Sutra (III. 11 . 4) “ Hidden on account of the 
Will of the Tianscendent ”, the attainment of the form of the 
’expenence of Hun is lacking. Theiefore there is no incongiuity 
in saying that the individual soul and the Supreme Self, 
attainer and the attainable, dwell in the same cave, which is 

* 

witlriu the body, denoted by the metaphor * chanot ’ 

pancagnayah Those whose mind is purified through 
/service (worship) of the five fires 

Am 

tnndciketah : This has been already explained. 

brahmavtdo vadanti . Such kuowers of Biahman speak of, 
is the meaning Since meiely those who have worshipped 
(served) the five fires and mastered the three Naciketa-tfm*w£<zs # 
have no ability to describe such a transcendent Self, these 
(pancdgm and tnnaciketa) are qualifications going with the 
knowers of Brahman. * 

That this mantia refers to the two, the individual soul 
and transcendent Self, is said m the Vedanta Sutra a Those two 
that have entered the cave are souls * (I ii. 11 ). Jf it be asked 
l (\) since there cannot happen the state of being an enjoyer of 
action mentioned in this mantia, that is dunking Rta, by the 
Supreme Self who is fiee from (any) enjoyment of results of 
actions, (ii) since existence in a woild attainable tjnough good 
deeds and delimitation by a cave, aie impossible for the 

1 A K, Coomaraswami holds that these ‘two’ lefers to Mitraand 
Vanina \Mitra is the day, Vanina the mglit ** (P B XXV 19-10), apara and 
Para Brahman t the immanent and Transcendent selves, God and Godhead, 
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transcendent Brahman which is omnipresent, (in) since the 
descriptions (in this mantra) as shade and sunshine { chdya 
and dtapa) that is non-lmninous and luminous, are not consis- 
tent if leferred to the individual soul and the Supietne Self j 
(iv) since it the refeience is to the intellect [bud din) and jiva 
(the individual sou/), all these (different views) will harmonize T 
and (v) since indeed the use of the word piba itau with 
refeience to the oigans of enjoyment of hulls of actions can 
be explained by inking it as.au agent thiovgh secondary 
significance, it is only piopei to 'iold that this mantra tefers 
to buddhi (intellect) and the jlva (individual soul) — 

We leply — Theie is no room foi the doubt laised by you 
since in the sutra (I 11 . 11) “ 3oth entered the cave,” the 
same question has been laised a'id answered in the following 
manner • “ When theie is (dual) mimbei luentioued aud one of 
them determined and the second requiies determination it is 
only reasonable to decide it as belonging to the same genus 
(jdtt) (as the formei), since the*e is parsimony of thought, 
■when the genus alieady known is adopted and the particular 
alone is to be determined. If, on ihe othei hand, it is said to be 
a thing of a different genus the e is heaviness ( gaurcivam ) of 
thought, due to requiring twoioeas, one of the genus and the 
other of the particular. Even in common usage in the state- 
ments such as “The second to cow is to be sought", it is 
seen to be similar Consequently the second to the individual 
soul who is definitely known through its characteiistic of 
drinking £ta, is to be detennined to be the Supietne Self 
alone who belongs to the same genus as the individual soul, 
being conscient. 

Since (i) the Supreme Self being the causal agent can be 
spokbn of as one of the two who drink, since (n) the inner 
organ ( buddhi ) is neithet an independent agent nor a causal 
one, the word ‘ pibantau ’ (the two who drink) can in no way 
include it , since (iii) it is possible tba: the omnipresent 
Brahman does exist even iu the world that is attained 
through good deeds, suice (iv) the entering into the Cave also 

13 - 
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happened to (the Brahman) who in this very context is 
liuntioned as having enteud into the Cave f< Guhahitam 
gahvaiestham '* K . U. (I n l^b), and rince (v) the word 
^ chayatapa" ran indicate the a-httle-kuower and the All- 
know er, this mantra lefeis only to the individual soul and the 
Supreme Self. 

Fuither the doubt that “ because accoiding to Paihgi - 
rahasya Btahmana (beginning with) the passage” * Of these 
two the one eats the sweet Pippa ( Mund . U- Ill i.) refers 
to the sattia , the mantia Dvd 9 suparna • the two birds 
(Mund. U. Ill, 1) lefeis to the intellect and soul (and) because 
in the adhiharana containing the Sutra ( V • S. Ill lii 34) 
“ This much for the sake of meditation ”, this mantra is said 
to bear the same meaning as the mantra “ The two birds 91 f 
this man'ra has also to refer to the intellect and soul, is 
cleared by the author of the Vedanta Sutras himseT by the 
Siitia (I. ii \ i) The two that have entered the Cave are 
souls” Besides the entering into the Cave on the pait of the 
individual soul*, »s seated to be due to the nistiumentality or 
conditioning by intellect Its co-mention as entering the Cave 
with the intellect which itse’f has entered into the Cave is not 
valid '1 hough in lesptct of gold that has become heavier due 
to its being taken along with its base ( upasthambhaka ), 
the statement “goM is heavier” is reasonable jet such 
statements as “ The gold and the base ate heavier ”, are not 
made Foi this reason according to the opponent’s vie r the 
explanation given to this mantra in consonance with the 
$utta (Guhdm pravistha i ) (I 2 II) is not reasonable For 
though according to the scnptuial aa<-sage ‘ With the form of 
Jiva (soul) entering into”(Ch. U. VI 3 2', the Supi eme Self 
enters with the form of the soul {jiva), yet, it does not enter 
(in His own nature), as Supienie Self. The mention of' the 
Siipienie Self and individual soul as the two that have enteied 
the Cave cannot 1 e coriect. Indeed though one can say that 
Biahmau is a samiani* e one who is caught up in the chain 
of bn tli® and deaths) meaning by that that the Brahman is 
caught up in sanvsara m his foun as jiva, still one cannot say 
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that the two, individual soul and Brahman, undergo samsara. 
With regaid to the two views accepted in. accordance with 
the scriptural statements (i) “ (It) makes through its manifest- 
ation ( abhasa ) the parliculai soul and the God ’’ aud itself 
becomes Maya and avidya’ (Nrsimha ,piirvatapaniya Up. 9) 
and (ii) “ Conditioned by the effect is this jit a, 
conditioned by the cause is God ”, that either avidya oi the 
inner organ (antahkarana) is adjunct ( upadht ) of the jiva, it 
is not coirect (to hold) that a\ idya and the antahkarana 
(inner oigau) aie the reflection containing reflexive adjuncts 
ipratibimba-upadhttva). Because it is not correct to hold 
that the individual soul is either the reflexion in avidyo oi in 
the inner oi gan, since the consciousness ( cattanya ) which is 
non -perceptual (acaksu^d) cannot be reflected. And leflection 
means that which is giasped by one through the lays of light 
in the eyes deflected on account of obstruction by a tiaus- 
parent substance. Therefore only two views remain ; that 
the jiva (individual soul) is that which is delimited by avidya 
or by antahkarana. 1 

Neither the scriptuie which describes the unconditioned 
Supreme Self as eutemig the Cave nor the Anfarydmi 
Brdhmatia is m accoid with legard to these (two views) since 
(the soul) in the heart cave is (indeed) delimited by avidya 
or antahkarana (inner organ). Enough of this discussion. 
To proceed with the Commentary. 

I. iii. 2. 

yah setur ijdndndm aksaram brahma yat param 1 

abhayam titirsatam param Nacikefam sakemahi I 1 2 ii 

I, A K, Cootmnaras»w£im writes Sukrtasya loke means * righteous 
world, , The Empyrean Biakma-woild is more truly * non -made* {akrta 
uncieated) then well made (Suktta), unless we understand by * well made * 
* Self made* (bvakrt a) m accordance with Tat Up II,? He contends that 
Sankara’s interpretation and incidentally Rangaiaraanuja’s as Karma phala 
are impossible in this contest with the pwamaparar&ha ” The Parama 
Vyoman . cf. RV.X 129,7 ci. RV VII 164, 10 and PiasnaUp I 11. 
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Know the self as the occupant of the chariot, the 
body as the chariot itself, know the intellect ( buddhi ) 
to be the charioteer and the mind {memos) as the 
reins. 

Commentary : 

ciimanam rathhiatn: Him who presides over the body 
know as the occupant of the chariot 

hattrani *»« : Know this. body itself is the chaiiot 

buddhim : Since the activities of the body are dependent 
upon or due to determination called buddhi (intellect), the 
nature of being a charioteer (is attributed) to it. This is the 

idea. 

pragrahah : rein (or bridle, rakand) 

I. iii. 4. 

indriymi haydn dhur visaydmt> Lsu gocardn 1 
dtmendriyamanoyuhtam bhobtety ahur matfisinah |j 

(The intelligent) speak of the senses as the horses, 
their objects as their fields : (and they) speak of the 
soul along with its body, senses and the mind, as the 

enjoyer ( bhoktd ). 

Commentary: 

indriydni haydti c&huh : the intelligent speak of the senses 
as the horses ;* the meaning is clear. 

viqaydn te$u gocardn * tesu : in respect of the senses which 
are expressed by the metaphor of horses . gocardn: as the 
paths (roads » : know the sense-objects of the sound etc. to be 

these. This is the meaning. 

Now (Death) shows as a quite well-known fact that in ^ 

the absence of its body, sexists, mind and intellect which are 

metaphorically referred to as chariot, charioteer, horses and 
reins there is no agency on the part of the inactive self who is 


1, Bh. Gita , III. 6. 
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metaphorically spoken of as the rider in the chariot in respect 
of actions, both mundane and scriptural, of the form of 
movement, 

« 

dtmendriya . . . : The word ( dtman ) refers to the body. 
The word manas refers through secondary significance also 
to the intellect, which is its effect, since in the previous 
mantra buddhi is mentioned as the charioteer. 

bhoktd : One who is the agent as well as enjoyer 
(of experiences). The idea is that the pure self has neither 
agency nor enjoyment. 

I. iii. 5 and 6. 

Now Me (Death) speaks of the purpose of the metaphor 
of chariot etc. in respect of the body etc. in the following two 
mantras. 

yas tv avijhdnvdn bhavaty ayuk f ena manasd sadd I 
tasyend riydny avasydni du§tasvd iva sdratheh II 5 II 

yds tu vijndnavdn bhavati yuktena manasd sadd I 
tasyendriydni vasydni sadasvd iva sdratheh, II 6 ,| 

For him, who always remains ignorant with his 
mind unconcentrated, his senses become uncontroll- 
able just as wild 1 horses for the charioteer ; but for 
him who becomes intelligent always with his mind 
concentrated, his senses become controllable, just as 
trained horses for the charioteer, (are controllable). 

Commentary : 

In this world indeed to one who has got a good charioteer 
and reins, the horses become obedient. In the same manner 
only when the intellect and mind, metaphorically spoken of as 
charioteer and bridle are good (trained aud disciplined), the 
senses, metaphorically spoken of as horses, become obedient 
and not otherwise. 


1. Vicious : Krishna Prem. 



hi; 9 * 


K4TH0FANIS4B 



With the following two mantras (Death) reveals the 
effects of subjugating or non* subjugating the senses mentioned 
as horses, 

yas tv avijnavan bhavaty 
amanaskah sadasucih ! 

* w 

na sa tat padam apnoti 

sa samsdram cddhigacchati h 7 11 

yas tu vijndnavdn bh avail 

samanaskah s add suUh i 
* * * 

sa tu tat padam apnoti 

yasmdd bli Tiyo na jdyate ii 8 i! 

& 

He who remains ignorant, always absent-minded 
and impure, he does not attain that abode but gets 
more entangled in samsdta. But he who becomes 
intelligent and vigilant fin mind) and pure attains 
that abod.% as he is not born again. 

Commentary : 

amanaskah : he whose mind is unsubjugated etc. 

asucih : impure for the same reason because of his constant 
inclination towards thinking evil This is the meaning. 

samsaram ca adhigacchati : the meaning is that not only 
is there the failure to attain the desired abode but on the 
contrary it leads to the same dense jungle of samsdra , 

I. iii. 9. 

He (Death) concludes answering the question (viz. Which 
is that abode?) 

vijndnasdrathir yas tu 

m an ahpragra havd n narah i 
so'dhvanafy par am apnoti 

tad viqnoh par a mam padam j| 9 SI 

But that man who has his intellect as charioteer 
and mind as bridle, he attains the supreme abode of ~ 
Vj§nu, which is the goal of the path. 
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Commentary : 

vijndna, • . : The meaning is that he who has a trained* 
intellect and mind attains the nature of the Supreme Self 
which is the end, of the path of samsdra. 

Now those among body and others* metaphorically 
spoken of as chariot* and others for the sake of controlling, as to 
which are relatively more important than others in respect of 
controlling, are being mentioned in the following two mantras. 

L iii. 10 and 1 1. 
indriyebhyah pardhy arthd 

arthebhyas ca par am man all 1 
manasas tu para buddhir 

buddher dtmd mahdn parah i! 10 ij 

mahatah param avyaktam 

avyaktdt purusali parah I 
purasdn na param kincit 

sd kdqthd sd para gatih |j 1 \ II 

The objects are more important than the organs, 
and more important indeed than the objects Ais the 
mind ( manas ), and mote important than the mind is 
the buddhi (intellect), and more important than the 
buddhi is the Great soul. 

Mare important than the Great (soul) is the 
unmanifest (body), more important than the unmani- 
fest is the pur us a (person). More important than the 
purusa there is nothing, it is the ultimate (means 
for the means). It is the final goal. 

Commentary : 

«* 

The meaning of these two mantras has been stated by 
Bhagavan Ramanuja in his Bhdsya under the Anumanikadhi- 
karana (I. iv. 1). The text of the &fi Bha$ya is as follows — 

“ It thereupon proceeds to declare which of the different 
things’ enumerated and compared to . a chariot, and so oil, 
occupy a superior position to the others in so far, namely, as 

1, *Thfbant’s translation of the passage is given here. Thtbant has 
Stated here * beings \ it shonid be ' things 
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tiiey are that which require to be controlled - more important 
than the senses are the objects’, and so on. More important 1 
than the senses - compared to the horses, - are the obiects 
compared to roads - because even a man who general 
controls his senses finds it difficult to master "them in 
presence of their objects ; more important than the obiects 
is the mind-compared to the reins because when the mind 
inclines towards the objects even the non-nroximhy to 
the latter does not make much difference ; imore important 
than the mind (manas) is the inte'lect ( buddhi ) compared to 
the charioteer - because in ! he absence of decision (which is 
the characteristic quality of buddhi ) the mind also has little 
power; more important than the intellect again is the (indivi- 
dual) self, for that self is the agent whom the intellect serves. 
And as all this is subject to the wishes of the self the text 
characterises it as the Great (self), Superior to the self again 
is the body, compared to the chariot, for all activity whereby 
the individual self strives to bring about what is of advantage 
to itself depends on. the body. And more important finally 
than the body is the highest Person, the inner Ruler and Self 
of all, the term and goal of the journey of the individual soul 
or the activities of all the beings enumerated depend on the 
wishes of that highest Self. As the universal inner Ruler of 
that self brings about the meditation of the Devotee also; lor 
the Sutra (II. hi. 41) expressly declares that the activity of the 
individual soul depends on the Supreme Person. He 2 alone 
is the Ultimate means for accomplishing the meditation upon 
that -which is to be made amenable {vasikarya) and that 
which is to be attained ultimately; hence the text says 
More important than the Person there is nothing - It i s the 
■ Ultimate means. It is the final goal 

1. Wherever, in Thibaut’s trauslatiou, ‘Higher’ occurs ‘More 
tant has been substituted as Rangaramaruja renders param. as more i ffi por- 

* » 

inco rree? iS ““ t “ Ce ^ bee “ tnod,fied * this translaliom, « ThibtnP. is 
Thiba«t°? rtran&lati ° a0fthe Katlla> l6Xt is substUlltea « the place e{ 

14 
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Analogously scripture, in the Antaryami Brahmana, at 
first declares that the highest Self within witnesses and rules 
even thing, and thereupon negatives the existence of and 
further ruling principle * There is no other seer but He ’&c. 
Similarly in the Bhagavad Gita : “ The abode, the agent, the 
various senses, the different and manifold functions, and 
fifth the Divinity (*. e. the highest Person)” (XVIII. 14) 1 
The Divinity meant here is the Highest Person ( purusa ) alone* 
because of the Gita-statement I dwell within the heart of 
all; memory, perception, apoha (absence of consciousness)”... 
(XV. )5) 2 ; and making Him amenable means complete surren- 
der to Him, as stated in “ The Lord dwells in the heart of all 
creatures, as if mounted on a machine (body), causing them 
to turn round and lound by'. His Maya. Surrender unto Him 
alone with all your being, Arjuua... ” ( Eh . G. XVIII. 61-2) 3 , 

I. iii. 12. 

3 

esa sarv^su bhutesu gudho'tma na prdkdsate i 

drsyate tv agrya \ a buddhyd suits nayd suits mad ars ibh ih li 12 II 

This person residing in all beings as their Self does 

not shine being hidden (by His Maya), but 'He) is 

* * ** * f 

perceived by those subtle seeing seers with their 

iuteh ects one* pointed and subtle, 

Commentary : 

i a v 

giidhah : hidden ; because of being hidden by the maya of 

( i 

triple qualities. 

« ~<f * t 

na praltdsate : does not shine ; (as he is) to those wlro 
have u t controlled both their inner and outer sense-organs. 

* i * * \ 

au^yayd : being one-pointed, that is having no outer or 
inner activities, 

< t. I • , * , 

suk§madarsibhih : by those experienced in peiceiving 
intuitively. 

t 

dr§yate : is seen ; th’s ia the meaning. 


1. 

T 

2 . 
3. 


£- tr&nslatj^ if pnr$, the sentence is modified by ns, 
BE. G, translation is onrs. And the sentence is modified by us, 
Bh, G, trans. is modified to suit Sii R5m5nuja r s meaning. 
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I. iii. 13. 

yacched van tnanasi prajnas tad yacch’j jTidna atmani \ 
jndnatn atmani mahati niyacchet tad yacchec chdnta atmani II 13 I! 

The intelligent (man) must integrate his speech 
with mind, integrate the mind with the intellect in 
the soul, integrate the intellect with the soul that is 
great, (and) integrate the soul with the quiet self. 

Commentary : 

Now He (Death) shows the manner of making one’s 
inner and outer organs actionless, and manner ot knowing the 
nature of the individual soul mentioned in the mantra 
(K. U. I. ii. 12) “through attaining the Yoga of one ’s inner 
self”. 

yacched : In respect of this mantra Sii Ramanuja has 
stated as follows : “ The following describes the manner of 
controlling the senses, metaphoiically described as horses and 

ii* 

others yacched vdhmanasl : (One) must integrate one's speech 
with one’s mind, that is, place one's organs of speech etc., and 
the organs of sense in the mind. The objective case after the 
noun vdk is omitted according to the {Pdninian) rule supdm 
suluk . (VII. l. 39). The locative case in man a si is lengthened 
according to Vedic exception, tad yacched jhana atmani : 
tat : that mind one should integrate with the intellect. Jhana J 
here indicates intellect mentioned before, jhane atmani : these 
are two locatives which are not coordinate ( vyadhikarana ), 
The meaning is : with the intellect that is in the soul. Jhanam 
atmani mahati niyacchet : (one) should integrate (one’s) intellect 
with the soul that is great and agent. Tad yacchet sdnta 
atmani : That agent one should integrate with the Supreme 
Self, the indwelling Ruler of all. The neuter * tat * is accor- 
ding to Vedic exception. That abode ibelonging to Visnu is 
to he attained by such an occupant of the chariot (the body). 
This is the meaning. 51 

This (above passage in the Sri Bhdsya ) has been 

explained by the author of the &rutap?akdsiia (as follows). 

* 

a Integration of speech with mind means mating (speech) 



KATHOPANISAD 



m ia 

m 1 


indifferent towards activities that are contrary to the 
mind. Integration of mind with intellect means making 
mind act in accord with the decisions of the intellect. 
Intellect is of the form of decision that the objects are 
renounceable ( heya ), The integration of that intellect with 
the soul means impelling the intellect towards the soul with 
a view to perceive it as something that lias to be sought after. 
Quiescent means the state of being always opposed to the six 
waves of desire. Integration of the soul that is great (■ mahat ) 
with the quiescent self means the consciousness of its being 
subservient to that (Supreme) Self”. 

* 

Since the word atman is masculine, the word must be used 
as such, but -it is used (as the Bhasya says) in the neuter 
according to Vedic exception. 

, If it be asked that the statement in the Bhasya -- that the 
two locatives jnane atmani are not co-ordinate, (and lhat) the 
meaning is that (one) should integrate (the mind) with the 
intellect which is in the soul — is not correct, since the qualifi- 
cation 4 which is in the soul ’ serves no pmpose, there being no 
knowledge which is not in the soul. It cannot be stated that in 
case this much is said that one should integrate that with the 
intellect (that is, if in the mantra the word 4 atmani ’ is 
omitted), there is a possibility of mistaking this jhana * for the 
nature of the soul {atma-svarupa or dhar mi -bhhta- jhana) ; 
therefore it is said (in the mantra) jTidna atmani , intellect 
which is in the soul, because it (delusion) will get strouger by 
taking them i. e. jnane and atmani as co-ordinate words* 
Verily the word atmani cannot exclude the acceptance mis- 
takenly of jhana to be the soul. Nor can it be said that the 
meaning of the Bhasya “ which is in the soul ” is that which 
is, in the soul in the relation of cognition and cognized 
( visaya-visayi-bhava-sambandha ), that is jhana atmani means 
jnane that has the soul as its object ; since thus it serves the 
purpose of distinguishing this from the substantive conscious- 
ness there is no fault of purposelessness ;because then the 
mantra -passage “ jh an am atmani mahati niyacchet M becomes 
superfluous, this meaning is already implicit. We reply ; This 
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is what Raminuja means. In the statement “ tad yaocfted 
* jriam atmani” the locative 4 atmani ’ has the meaning of the 
cognized (■ visaya ), And that knowledge of the soul t.e., with 
a soul as its object is of thefform 4 the soul is that which is to 
be sougnt after \ All others are to be renounced. And this 
means that this knowledge which is of the form of decision 
that the objects are to be renounced, is clear from the Srutapta- 
kdkikd. The integration of the soul which is great, of such 
knowledge that is of the form of decision to seek after the 
soul and renounce all else that are other than that, means to 
direct the consciousness to turn towards the purpose of seeing 
the soul alon£, which is the object to be sought after. This 
is also clear from the Srutaprakdsikd. Since thus both the 
passages have their respective purposes, there Is no room for 
doubting that they are superfluous as maintained by you 
(the objector). 

L iii. 14. 

uttisthata j a grata prdpya varan nibodhata I 
hsurasya dhdrd nisitd Auratyayd 
durgam pathas tat kavayo vadanti !! 1 4 II 

Rise up 1 Be awake 1 Approach superiors (and) 
learn 1 The knife edge is sharp and difficult to walk 
on. The learned speak of this path as difficult to 
attain. 

Commentary: 

Having thus instructed the manner of attracting (Him), 
He (Death) now calls the attention of the well-equipped 
persons {adhikdri purusah) * — 

uUistata : Rise Up : become inclined towards the know- 
ledge of the Self 

j a grata : Be awake : bring about destruction of the sleep 
of ignorance 

varan prdpya : approaching great teachers 
nibodhata ; learn the truth of the Self. Or else 

varan pmpya : obtaining boons from the Godhead who 
has been well-nieditakdUipon, or from those that know the 
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boons, such as those mentioned in the passage “ You wil] 
correctly understand the real nature of God ” 

m 

nibodhata: learn the nature of the Self that is to.be 
known. The intention is that one should not be indifferent 
(to the knowledge of the Self) 

kavayah rknowers 

tat : the truth of the Self 

durgam pathah : as the difficult path 

vadanti : speak of. For what reason ? foi the reason the 
truth of the Self is 

k^urasya dhdrd : edge of a particular weapon 
nisitd : sharp 

duratyayd : difficult to walk upon . 

What is meant here is that just as he who walks on a 
knife-edge has to lose his life if there is least inattention (on 
his part), even so at the time of knowing the nature of the 
•Self if there is committed the blunder of inattention theie 
happens loss of one’s self. 

I hi l c 

X 4 HJU I 1^0 

asabdam asparsam arupam avyayam > 

tathdrasan nityam agandhavac ca yat I 
anddyanantam mahatah param dhruvam 

nicdyya tan mrtyumukhdi pramucyate ii 15 », 

Having perceived that (Self) which is eternally 
soundless, touchless, colourless, imperishable and 
tasteless, odourless, and beginningless and endless, 
and higher than the great (soul), fixed, one gets 
re 7 eased from the mouth of death. 

Commentary : 

Now He (Death) concludes here (with this mantra). The 

V 

word ' eternally ’ goes with everyone of the adjectives, viz. 
soundless, etc. For the same reason of being soundless etc. 
It is imperishable like time (kalavat). It means having no 
diminution of parts 
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mahatah : the soul* With the word tnahatah reference ia 
made to the individual mentioned in the previous mantra 
(KU. I. iii. IS.) ditnani mahati niyacchet. 

dhruvam: Fixed (immutable) 

uicdyya t Having perceived, i.e. having contacted (God) 
through the meditation of the form similar to perception 

nfrtyumukhdt : from the mouth of Death, means from the 
terrible samsdra. 

I. iii. 16. 

Ndcikctam updkhydnam Mrtyuptoktam sanatanam j 
uMvd srutvd ca medhdvl brahmaldke mahiyate II 16 ;i 

Having spoken or heard this eternal story { vidyd) 
o* Naciketas told by Death, the intelligent is glorified 
in the world of Brahman. 

Commentary : 

To conclude : Ndciketam : This vidyd (updkhydnam) recei- 
ved by Naciketas 

I* 

Mrtyproktam : taught by Death, that is, Death is only the 
teacher and not the author (of this vidyd^, Therefore 

sanatanam : eternal. The meaning is being of non-human 
origin, it is eternal because of uninterrupted transmission 
(df this instruction) 

I. iii 17. 

ya idam paramam guhyam srdvayed brahmasamsadi ; 
prayatak srdddhame va tad anantydya kalpate 

tad anantydya haipatc II 1 7 II 

If one who ’purified makes this extreme esoteric 
heard in an assembly of Brahman as or at the time of 
Sraddha (then) that is capable of granting infinite 
ftuits. 

Commentary : 

brahmasamsadii : in the assembly of Bralnnanas. 

This concludes the Third Valli of the First Adhydya 

of the Kathopanisad, 
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«C0NJJ SECTION : 

IV VALET 
IL i. L 

par and khani vyatfnat svayambhus 

tasmat par ah pasyati nanfarafjnan I 
kascid dhlrah pratyagdtmdnam aiksad 
dvrttacaksur amrtatvam icchan ii 1 (I 

The Self-born (independent lord) condemned the 
senses (to) extraversion ; therefoie they see (outward 
objects) and not the inner self: some intelligent man 
with his eyes turned inward seeking immortality 
sees the inward self. 

Commentary ; 

(Yama) seeing those that aie indifferent to the nature of 
the Self in spite of the inspiring instjuction ‘ Rise up and be 
awake. ..(L iii 14.) expresses (his) grief (thus) : 
khani ; senses 

Pardhci: means paran ahcanti : which ate extraverted, 
that is, those which reveal outer objects but not the selh 
Then he gives the reason (fox their extravertness) ; 
svayatnbhuh : Self-born: independent Lord 
vyatfnat : tortured (condemned) : fiom root tr : to torture 
(himsa). Or else the meaning is (the Lord) has created the 
sense-organs which reveal objects, since roots have more than 
one meaning. 

tasmat : therefore 

i 

paran : is the same as paracah (objective plural ). The 
meaning is they see or grasp the outward objects and not the 
inner self. Or else “ Paran : becoming extraverted (they) see 
the objects alone ” is the meaning. 

If the reading is paran pahyati : the singular refers to the 
world (Iii general). 

Death says that though the nature (svabhava) of the 
world is like this, there is some extraordinary person who 
inclines towards the inner self like one who is swimming 
upstreatn in a river. 
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kascit dhlrah etc; The meaning is someone sees the self 
that is inward (pratyahcam atmanam). The Parasmaipada is 
’Vedic usage. The same is the reason for the use of the 
Imperfect tense instead of the Present tense. 

caksus : eye ; refers to or stands for all the sense-organs. 
This (dvrltacaksus etc.) means one seeking after liberation 
with all his sense-organs withdrawn ftom their lespective 
objects. 

IL i 2. 

pardcah kdmdn anuyanti balds 

ie mriyor yanfi vitatasya pdham , 
atha dhird amrtatvam viditvd 

dhruvam adhruve sv iha na prdrthayante k 2 [| 

The immature follow the outward objects of desire. 

They get into the noose of the omnipotent Death. 

But the intelligent knowing the immortality, the 
everlasting, seek not (for anything) among the tran- 
sitory (objects) here. 

Commentary ; 

baldly : those of small intelligence 

pardca\ h kdmdn : outward objects of desiie alone 

anuyanti : know 1 

te mrtyor ... : They get bound in the wide saiiisara ; or else 
the meaning is that they fall into the noose of mine (Death) 
whose authority is unquestioned everywhere 

atha ; the word 4 atha * (then) means taking up a different 
aspect of the present topic 

dhirdh : the intelligent 

dhruvam amrtatvam viditvd : knowing the everlasting 
immortality in the inner self alone 

iha: here in this world, of saihsdra 

1. anuyanti ia len&ered as avagacchanti by RR. But in no edition do 
we have the reading auugaccJumti ? follow, which is better than the com* 
mentator's reading. 

15 
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adhtuvequ : among the transitory (objects) 

na prarthayante ; hanker after nothing. What is meant, 
is one who has known the truth of the inner self has to aban- 
don everything else. It must be noted here Tiat since the 
I-ness 0 ahamtva ) of all the individuals has refeience to the 
Supreme Self and consequently the Supreme Self is denoted 
primat i!y by ‘ I * ( aham ) He (the Supreme Self) has the 
(quality of) Selfutss (pratyaUva ) 

II. i. 3. 

yena rupam rasam gaud hath sabdan spatsams ca maithurian [ 
etenaiva vijdnati kirn atra pari&isyate l etad vai tat ll 3 II 

With regard to this by which alone one perceives 
colours tastes, smells sounds and touch on account of 
contact between two what remains there? This verily 
is That 

Commentary t 

maithunan : the particular pleasures brought about by 
union 

yena etenaiva vijanati : the meaning is by which this 
means alone one knows completely (l e without lemaiiider). 
The idea is that the sense organs which reveal colour and 
others are able to do their functions only when permitted by 
Him as in (the passage) 41 Him, the light of lights, the Gods 
adore” (Br Up. IV iv. 16,) 

1dm atra parisisyate : The idea is what is there that is 
not revealed by Him 

etad vai tat ; This is That The supreme abode wlrch 
was already mentioned as that which is the attainable is This 
alone that is, the nature of the Supreme Self which is descri- 
bed in this mantra. 

II. i. 4, 

svapnan'am jdga* xtantam ca ubhau yenanupasyati J 
mahdntam vibhum atmdnam matvd dhiro na kocati ii 4 I! < 
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By which (one) peiceives both. the worlds of dream 
and waking consciousness, meditating on the Self, 
(Him), great and minute, the intelligent (ouej does 
not grieve. 

Commentary ; . 

svapnantam : (the state of dream) : the meaning is by 
which the Supreme Self having the form of the senses, mind 
and others, men (lokah) perceive all the cheam and waking 
worlds. Him has to be supplied before * maliantam ’-the 
great. This has been already explained (under K.U. I. ii. 22. 

II. i. 5. 

ya idam madhvadam veda atmanam fivainantikat | 
isanatn bhutabhavyasya na t 'ito vij ugupsate | 

etad vai tat ii 5 li 

Him who knows this (individual soul) the eater of 
honey (results of actions) and the lord of the past and 
future near (it), one should not despise. 1 This is 
that 

Commentary : 

id am : this, the neuter usage is Vedic exception (It liaS 

to be taken as imam : this* 

* 

madhvadam : the eater of the results of actions mentioned 
in the passage rtam pibantau (KU. I. iii. 1. a) 

jivam atmanam: the individual soul as j iva 

an iktiat isanam bhutabhavyasya : and the Loi d of all 
cotiscient and inconscient at all the three times, that resides 
near him (the jiva) as said in the passage “ guham ptavi$tau ” 
(I. iii. L b) 

yo veda : who knows 

J cf Isavatyopanisad <3 d vrhicli is repeated fcete. Ve£katanatha lias 
rendered it thus tato na vijugupsate brahttiSttnakatvenanudrstesu sarvestt 
svattnavibhtuniySyat kutascid apl na vijngupsate kvacid ani madam na 
kesoixty-artliab 

2 Reading given in Katha. text ' A.urobiado (trans) U imam * 
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fta iato vijugupsate : him even though a doer of bad 
actions one should not despise The word jugupsd is stated, 
to mean despise under the Sutra ( Pdriini III, i. 50.) “ which 
enjoins the employment of the suffix ' sail ' after the three 
roots gup, tij and kit ". The Ablative case tatafy is in accor- 
dance with the Varttka under II. iii. 88. 

etad vai tat : the meaning is as explained before. 

II. i. 6. 

yah purvatn tapaso jatatn adhhyah purvam ajdyata I 
guhdtn pravisya tiqthantam yo bhiitebhir vyapa&yata I 

etad vai tat\ II 6 II 

Who was born first fiom waters, that Brahman first 
born out of will (tapas) residing after entering into 
cave (of the heart) with the elements, Him who sees. 

This is indeed That. 

Commentary : 

yah : who 

adhhyah : ft om waters ; as stated in Manu “ First He 

created waters alone. In them he cast his seed. That became 

the golden egg brilliant like the Sun. Brahma the 

grandfathei of all the worlds himself, was born from It ”. 

This adbhyafy is in the Ablative case ( apaddna : Pd/fini 
I. iv. 24.) 

purvam: before individual creation (or particular creation, 
vyaqti) 

. yah ajayata : who was born 
tam : Him 

taPasah purvam jdtam : first born out of sheer will alone 
as stated in the scriptural text (Tait. Nard. 19.) " That divi- 
nity gieater than all the worlds, Rudra, the chaser oat of the 
diseases of samsaic^ the unlimited omniscient ( maharqi ) saw 
Brahma, the first among the Gods, while being born before 
the creation of anything else. " 

guhdm pravisya tiqthantam : having entered the cave of 
the heart and established (himself) there 
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bhuUbhih : with the elements, that is, having body, sense- 
organs and inner organs etc.— such a Biahman, the fourfaced 

vyapasyata . ‘He saw with the benediction “ This must be 
the creator of the world 

dad vai tat This indeed is That : (this) has already 
beta, explained. 

IV. 7. 

yd prdnena sambhavaty Aditir devatamayi | 
guhdm pravihya tiqthanti yd bhutebhir vyajdyata I 

etad vai tat j 7 J 

"Which Aditi (eater) remains with breath possessing 
many sense-organs ( devatamayi ) remaining in the 
cave after entering into it: (and) which (Aditi) is 
born with elements. This indeed is that. 

Commentary : 

This mantra has been commented upon by Sr! Ramanuja 
tinder the Vedanta Sutra (I. ii. 11) “ The two have entered 
the Cave ”, To quote the Bhaqya : “ Aditi means jiva (the 
etymology being) he who eats ( atti ) the frlrts of actions. 
Pratjena sambhavali : remains with the breath , devatamayi : 
having enjoyments dependent upon the sense-organs, Guhdm 
Pravikya tisthantl : residing in the hole in the lotus of the 
heart ; bhutebhih vyajdyata : having contact with elements 
earth etc., is boru with the manifold form of gods and others." 

etad vai tat : This indeed is that, that is, tat : That. This 
means that this is one which has That as its self. It may,be 
noted that since in this veiy context in the passage (KU. 
I. i. 1 7.) “the word devam was explained as meaning that which 
has the Supreme Self as its self, since in the Gita passage 
elucidating this scriptural passage (XIII. 2.) k$etrajna etc. : 
know me also as the knower of the body ” the word mam has 
been explained by Sri Ramanuja himself to mean maddtma - 
ham : that which has me as its self, and since just as the 
word indicating the inseparable quality is capable of denoting 
the substance, even so the word indicating a substance having 
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Inseparable attributes also Is well lmown as capable of denoting 
(signifying) its quality, therefore the explanation of the word 
' tat* (that) as meaning that which has that as its self is appro- 
priate. 

II. i. 8. 

aranyor nihito jataveda garbha iva subhrto garbhinibhifa I 1 
dive diva idyo jdgrvadbhir haviqmadbhir manusyebhir 

agnih ! etad vat tat i) 8 11 

Fire, called Jatavedas, is placed in the two aranis 
adorable day by day by devoted men with oblations, 
kept carefully like fetus in the womb by pregnant 
women. This Indeed is That. 

Commentary : 


aratiyoh ■ : Fire that is in the two aranis 
garbha iva... : Like the fetus carefully kept (protected) by 
pregnant woman, with food and diink. This goes with the 
preceding nihita; is placed. 

dive dive : day by day 

t 

fagrvadbhih : by the wakeful that is not inattentive 
havismadbhih : such as offer oblations like ghee etc. 
idyah: fit to be praised by such Rlviks 
agnih : Fire, one who takes (praisers) to the forefront. 

This is to be construed as going with (placed in the aranis ). 
etad vai-A This nature of Agui indeed 


tat : is that which lias Brahman mentioned before as its 

Skff. 
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yatas codeti suryo'stam yatra ca gacchati I 
tarn devah sarve arpitas tad u natyeti kascana I 

etad vat tat || 9 I 

From which rises the Sun and where he sets ; in 
Him all the gods are set. That nobody can trans- 
.gress. This indeed is That. 


4 


-cf. RV. III. 20. 3 a ; SV. I. 7, 9 - 
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Commentary : 

yatah... : Prom which Brahman the Sim rises and in 
which he merges 

tain devah .. : The meaning is that all the gods are 
established in that Self. 

tad unatyeti ha sc a ia ■ tat : That Brahman, the Self of all, 
nobody transgresses, since it is like (one s own) shadow that 
cannot be jumped over. This is the idea. 

U ; eva : emphasise the point. 

etad vai tat : this has been already explained. 

II. 3. 10. 

yad eveha tad amutra yad amutra tad anv iha i 
mrtyoh sa mrtyum dpnoii ya iha ridneva pasyati 1} 10 U 

This same indeed which is here is yonder. The 
same that is yonder is here. From death to death 
goes he who sees here as if there is any difference. 

Commentary : 

If it be doubted that since it is not possible for the 
Supreme Self to be the Self of all for the self is that which 
is expei ienced as possessing 4 I-ness * that is 4 1 r , and that self 
is experienced as absent from other places (in such statements 
as t4 1 am here alone ,f } ) how can such a self be the self of all 
things at all places and at all times ? The reply is as follows t 

yad eva i which truth of the Supreme Self 

iha : here in this -world is experienced as 4 1 * and there- 
fore is the Self 

tad eva : that very same 

amutra i is the self of all those that exist in the other 
worlds. Consequently there is no difference in self This 
the meaning. To elucidate fuither ; the question here Can he 
considered in two ways : (i) whether the experience that I am 
here alone which has been stated as opposed to the Supreme 
SUf being the self of all things at all places and times, is that 
of those who know the truth of the Supreme Self or (ii) that of 
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those who do not (know); Not the first (viewh since there 
cannot be such an experience on their part as ‘ I am here 
alone On the other hand, their experience is of that Being 
as in all things as stated in the passage ‘ I was the Mann 
and the Sun” Nor the second view, for the experience 
of the non-knowers of the truth being limited to them, the 
individual souls alone, their experiences having reference to 
their being absent at other places cannot conti adict the 
Supreme Self being the self of all things, He being not grapsed 

by them. 

mrtyoh . . . ' ih&i Iu this supreme Self 
naneva : as if there is difference 


yab pasyati : who sees 

sab : He 

mriyutn dpnoti ; goes from samsara to samsara This 
is the meaning. 

II. i. 11. 

matiasaivedam dpt avy aril neb a ndnasti hiihcana I 
mrtyoh sa mrtyum gacchati ya iha naneva pasyati il 11 II 

This is to be attained by the mind alone. There is ' 
no difference whatever here. From death to death 
he goes who sees here as if there is difference. 


Commentary : 

- .if it be asked how is this truth of the Supreme Self that 

is the self of all, attainable by us, He (Death) replies : 


idam : The nature of the Self 


... manasaiva s graspable by the purified mind alone. This is 
the meaning. The same thing already mentioned he repeats 
for the sake of emphasis, ya iha etc. : the meaning is clear. t 

' ' II. i. 12. 


ahguqthamatrab puru$o tnadhya attnatit tt§thatt 1 

'Udno bhiitffbhavyasya na tato vijugupsate i etad vat tat II 12. 
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The Person of the size of the thumb, the Lord of 
the past and the future, resides in the middle of the 
body. He therefore does not despise. This indeed is 
That. 

Commentary : 

is an o bhutabhavyasya : the Lord of all the conscieiat and 
the inconscient existing at the three times 

madhya dtmani : in the middle portion of the meditator's 

body 

ahgusthamatrah tisthati : resides having the size of the 
' thumb. 

na tato vijugupsate ; tatah : Therefore, for the same 
reason that He is the Lord of the past and the future, due 
to extreme kindness benevolence (vatsalya) na vijugupsate ; 
He takes all the defects that pertain to the body as enjoyable 
things. 

Objection (1) If it be asked whether (it is not) the indivi- 
dual soul alone that is described iiu this mantra because 
he is described as having the size of the thumb in the Sruti texts 
such as “ lord of the Breath, wanders about (bound) by his 
actions ; ” “ having the size of the thumb and with brilliant 
form similar to the Sun ” (Svet, Up. V. 7, 8) and Srnrti texts 
(such as) “ Death pulled out forcibly the man of the size of the 
thumb ” ( MhB . Yana 281. 16): it cannot be said that the Lord- 
ship over all the past and" the future cannot go with him (the 
individual soul), since in accordance with the characteristic 
first mentioned the said overlordship mentioned at the end 
can be explained (to be) relatively (so) ; we reply Not (so) 
Because in the Adhikarana beginning with the Sutra (Vedanta) 
■‘&abddd eva pramitah— On account of the word ( Isdna ) itself, 
the measured” (I. 3. 21), raising the same objection (put vapak$a) 

it has been established that since the measure * thumb ’ due to 

* 

delimitation by the heart can happen to the Supreme Self 
also, and since such a measure, is mentioned also in conne- 
ction With the Supreme Self in the Taittiriya passage “ The 
person is of the size of the thumb and resting on the thumb 
16 
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(he^it) (of that -sue) *’ (' Tait . Narayamya 53) and in the 
Svef a svatarofiani sad “ The ] erson of the size of the thumb, 
the inner self, is always residing in the hearts of the people ’* 
till. 13), and since the unlimited lordship over the past and 
the future is the unique characteristic of Brahman alone, this 
mantra refers only to the Supreme Self. 

Objection (2) But what some here say is The measure 
of the thumb is the characteristic of the individual soul alone ; 
however, the first half of this mantra simply restates the 
(nature of the) individual soul, and the thiid quarter informs 
that he is himself the Supreme Self. 5 ’ This is not correct, 
sipce in that case the next Sutra (I. iii. 25) “ In relation (to 
the human heart since he resides) in the heart, this is so since 
human beings are qualified ^for the meditation)’* the purpose of 
which is to show 7 that the measure of the thumb can apply to 
the Supreme, will become incongruous. 

Objection (3) If it be asked 4 ‘ One may doubt that in this 
mantra there is no mention of jiva being the Brahman, since 
there is no reason to postulate the measure of the thumb to the 
individual soul who is known as having the measure of “ the 
point of the awl ( drdgra ), to clear which doubt this Sutra has 
come into existence to prove its thumb-size ”, we reply that 

-this explanation is a strained one. 

* * 

Objection (4) If it be asked “ Since on accouut of the 
lexicographical passage ” “ Isvaras sarva Isanah - ” the 
word Isana is established' as signifying a particular god, add 
since the author of the Srutaprahasikd, who has commented 
upon the Sri Bhasya passage under the same sutra Sabdad 
eva pramitah ” “ On account of the woid i sano bhutabliavyasya: 
yerily the Lordship over all.ithe past and the future cannot 
belong to the individual who is subject to karma ” as follows 
“ Since by the word ( sabda ) itself (in the .Sutra I iii. 24) 
Tsana is referred to, the conclusion arrived at here is not due 
to any characteristic (lihga), but due to the word applying to 
the Lofd Ei in self* This is the significance of the particle 
1 eva ’ (itself),” accepts the word J kdna as Smti (one of the six 
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pmmdnas t>f Jalmiui such as sruti , lihga etc.,), the same sutra 
(i. e, word Tsana) excludes Narayana and the liudividual soul, 
and so this mantra has reference to Rudta alone. (We reply) 
Not so. When a word that has both Yoga and Rudhi (etymo- 
logico-nominal) significance, has a word which qualifies that 
which is indicated by the Yoga-significance of the former 
(yoga-rudhi- woid), the nominal ignificauce is not entertained, 
as seen in the examples such as the passage 

padmdni yasyagrasaroruhani 
prabhodhayaty Ttrdhvamukair mayttkhaih I 

[The Lotuses growing in the lakes on the top of which 
(Himalayas) (the Sun) makes blossom forth with his 
rays that shoot upwards] ( Kumdrasambhava ). Here in this 
passage it is seen that on account of the use of the word 
* agra 9 (top) which qualifies the saras (lake) indicated by 
the first member of the compound saroruha , the nominal 
significance of the word saroruha is rejected. Otherwise the 
word padmdni need not be used. Therefore the word Isana 
is not a Sruti (of Jaimini). Only on account of lack of natural- 
ness (in the interpretation) the author of the Sruiaprakd&ikd 
himself has resorted to an alternative way of explanation 
beginning with “ Or else ”, in accordance with the natural 
trend of the Sri Bhdsya, This discussion is enough. To pro- 
ceed* 

etad vai tat : This indeed is That; this has been already 
explained, 

II. i. 13. 

ahgu^thamdtrah puruso jyotirivadhumakah I 

Ihdno b hutabhavyasya sa evadya sa u svah I etad vai tat i I 1 3 || 

The person of the size of the thumb like the light 
without smoke, the lord of the past and the future, He 
(is) alone today and He himself tomorrow. This 
indeed is that. 

• * Commentary : 

jyotih . . . ; Light. The meaning is He is, shining li k ^ 
fire with dry fuel. 
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sa eva: He himself, the group of things of today and the 
group of things of tomorrow, the group of things that exist in 

the three times, all these have Him as Self. This is the 
meaning. 

etad vai tat : This indeed is That, (the meaning) as 
before. 

II. i. 14. 

yathodaham durge vrstam parvatesu vidhdvati I 

evam dharmdn prtkah pasyaths tan evanuvidhdvati II 14 II 

As the water rained on the top of the mountain 
flows on all sides of the hills, even so one who sees 
dharmas differently runs after them alone. 

Commentary : 

Just as the rain water showered on the top of the moun- 
tain flows on the adjacent hillocks falling dpwn in cascades, 
being scattered, so also, one who perceives the states of being 
(dharmdn) of the inner ruler of gods and of men, which belong 
to the Supreme Self, as those that pertain to different substrata, 
falls into the abyss of samsdra after the manner of- the fall of 
mountain-streams. This is the meaning. 

II. i. 15. 

yathodaham suddhe buddham dsiktam tadrg eva bhavatl | 
evam. muner vijdnata dtmd bhavati Gautama II 15 II 

Just as pure water poured into pure water remains 
the same, even so becomes the soul of the intelligent 
meditators, O Gautama ! 

Commentary : 

% * 

He (Death) speaks of the result of knowing all as 
having One Self, 

yathodaham ... *. Just as pure water mixed with pure 
water remains like that alone, that is in no way different, 
even so 

vipmataJ? mumfy : Of the intelligent one that practises 
meditation 
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atm a : the soul becoming pure on accout of the know- 
ledge of the Supreme Self 

bhavati ; becomes similar to the Pure Supreme Self. 
This is the meaning. 

Gautama I O Gautama ! He (Death)- addresses him 
(Naciketas) as O Gautama, out of gladness, indicating the 
greatness of the Attainable. 

This concludes the First V alii of the Second Adhydya 

of the 

Kathopanisad . 


FIFTH VADU. 

II. ii. 1. 

purdm ehddasadvdram aj asydvakracetasah i 

anusthdya nasocati vimuktas ca vimucyate ii etad vai tat u 1 |j 

There is the City with eleven jgates of the un- 
devious-minded, unborn : One discriminating this 

does not grieve (He) being free gets freed. This 
indeed is That. 

Commentary : 

puram ; Theie is the city called the body with eleven 
gates for going out, which are of the form of eleven organs. 

ajasya : of the soul that suffers no change of the kinds of 
birth etc. 

avahracetasah : having his mind uncrooked, that is, 
straight-minded, that is, capable of discrimination. 

Just as the city is distinct from its owner, so also the 

body becomes distinctly known from its self. The idea is that 

► 

for the un discriminating person the body itself is the soul. 
(That is he suffers from dehdtmabhrama ) 

anu§ihdya : knowing distinctly 

na socati ; does not grieve. The meaning is he is free 
from grief, desire etc. which are related to the body 
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vimuhtas ca vimucyate : Being free one gets freed. Getting 
free from sorrows, desires, hatreds etc. which are of the body 
and others ( ddhydtmakddi ), while living according to the 
maxim enunciated in the Vedanta Sutra , u Then exhausting 
the others (merit and demerit) through experience one attains 
union ” (IV. i, ), at the end or lapse of prdrabda harma 1 
attaining the river Viraja , through the path of the Arcis 
etc., one becomes freed ircm all contact with matter ( prakrti ). 
This is the meaning. 

etat vai fat : This indeed is That. The nature of the 
freed described in the mantra is one that has the Supreme 
Self as its Self. This is the meaning. 

Once again He (Death) emphasizes the Selfness of Brah- 
man of all. 

II. ii. 2 

2 hamsah sucisad vasur antariksasad dhcta 
vedi§ad atithlr durona^at i 

hr§ad varasad rtasad vyomasad 

abjd gojd rtajd adrija rtam bvhat ;i 2 il 

The Sim, the brilliant, the wind in the atmosphere, 
the fire on the altar, the guest in the house, the 
dweller in man, and dweller in those above them, 
resident in the world of truth, dweller in the celestial 
sky, there water-born, earth-born, sacrifice-born, 
mountain-bom, — these are the great Truth. 

Commentary : 

hamsah: The Sun 

* 

1. iarma lliat has begun to bear fruit is prdrabda karma. 

% This is a most used Mantra belonging as it does to all Vedas and 
sSkhas * Cioss refeiences to this Mantra aie given according to the VEDIC 
CONCORDANCE’ RLoornfield. RV. IV, 10 5 , Vaj. Sam X 24, XII. 14; 
Tait. Sam ; I. 8. 15 2 * IV. 2. 1. 5 , Mait. S. II. 6. 12 , 7L 71. 14 ; III 2. 1 : III. 
16. 1 : IV 4,‘ 6 , IV. 57. 3 ; Katli. <S. 15. 8 , 16. 8 Ait B. 4. 12. 5 ; Sat, B. S. 4. 3 22 . 
6. 7. 3. 11 ; Tait Ar. 10 10 2. 10. 50, 1 , Hah. NSr. Up, 9. 3 17. r S. etc. 

This Mantra is kno wn by the folk wing names Duj oh and rk, Hadis avail, 
and Angtrasapavitra : 
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It' u. 3. 

sucisat : suchan ; in the Summer, sldati : There is.- In 
other words, the brilliant. ,, 

* 

Vasuh : The wind ; vasayati ; makes one live - - i; 

antarik§a$cn : antarihsc sldati ; That which is in the 
atmosphere 

hold vedisat ; The Hotr-priest or the Fire who is * in 
the altar, 

atithir duronasat : the guest that has come to the house, 

nrsat : One that resides in men as their self- 
• • 

* 

varasat : One that resides similarly in those above men, 
that is the Gods, 

% 

rtasat : One that lesides in the World of Truth ( Satyaloka 
of Brahman). 

vyomasat : Vyoma means the celestial sky. The indivi- 
dual soul that is there also 

abidh : water-bora 
• 

go jah : earth-born 

rtajcrh : sacrifice-born, i. e , the Svarga and other worlds 
brought into being by actions. Or else, bom of the air which 
is mentioned here as rta on account of its long-lastingness* 
adrijdh : mountain-born 

► 

All these a,e rtam Brhat , that is, are of the nature of 
the Brahman which is unlimited Truth. This is the meaning. 

IT. ii. 3. 

urdhvam prdnam unnayaty a pan am pratyagasyati | 
madhyt vamanam asinam visve devd updsate II 3 lj 

(Brahman) uplifts the prdna and pi esses down the 
apdna . The ViSvedevas meditate upon (that) Dwarf 
Sitting in the middle. 

Commentary : 

The Supreme Self resting in the heart of all lifts the 
prana- breath upwards and throws the apdna-br^tla down- 
wards. 

madhye asinam : sitting in the middle of the heart-lotus 
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• vdmanam ; The adoiable and worsluppable. Or else the 
meaning is one who has the small size on account of lirni- 
tation by the heart-lotus. 
tain : Hitn 

Visve devdh : All those of the harmonious nature (saliva- 
guna) 

■updsate : Meditate upon. This is the meaning. 

II. ii. 4. 

asya visrathsamdnasya sarirasthasya dehinah I 

dehdd vimucyamdnasya him atra parisisyate, etad vai tat Ii 4 |i 

For this embodied (meditator) whether he is in a 
good body or enfeebled body or is departing from it, 
what lemains here ? This indeed is That. 

Commentary . 

(Death) says that for the meditator who thus meditates 
upon the Supreme Self there is only that much delay as the fall ' 
of the body as stated in the Scriptural text “ For him there is 
only so much delay as the departure from the body’' ( Ch . U ,) 
VI. 14.2), and that there is nothing more to be done. 

asya dehinaJi : For the meditator 

sarirasthasya : whether he is established in the body, that 
is strong, that is, strong-bodied, whether he is in this state 

visram&amanasya : or else when he is enfeebled (in ’body) 
or dehdd vimucyamdnasya : or whether he is departing from 
the body 

Mm atra parisisyate : What is there that remains ? The 
idea is he has done his duty (krtakrtya), there is nothing more 
to be done (by him) 

etad vai tat : This indeed is That ; (this has been) 
explained previously, (that is, the individual soul described 
here has the Supreme Self as its self). 

II. ii. 5. 

na prdnena ndpdnena martyor jivati kascana I 
if arena tu jwanti yasminn etdv updsritau || * 5 ’ II 
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No man whosoever lives by prana or by apdnai 
but all live by something other on which these two 
depend* 

Commentary : 

(Death) here speaks of His greatness in being the cause of 
the breathing of all creatures ; 

na pranena ... 

Who is that another by whom they live ? The reply is 

yasmin etau upasritau : On whom these two depend, that 
on which the very functionings (jivanam) of prana and apana 
depend on that very same depend the lives of all else. This is 
the idea. The rest of the mantra is clear. 

IL iL 6, 

(Death) says I shall again teach you the Brahman, the 
most secret and eternal 

hanta ta idam pravaksydmi guhyam brahma sandtanam i 
yathd ca maranam prdpya dtmd bhavati Gawama II 6 II 

O Gautama ! surely I shall teach you now the secret 
eternal Brahman and what the soul becomes after 
departure. 

Commentary : 

* 

hanta ; exclamation indicating wonder, 

O Gautama dtmd etc. ; The soul after departure, that is 
after liberation 

yathd bhavati ; of what nature it becomes 
tathd : of that nature 

punar apt : Once again, to you seeking liberation uninflue- 
nced by desires and others (and therefore) fit for the instruc- 
tion, I shall teach, this is the meaning 

IL ii, 7, 

* (Death) explains now as to what is meant by 4 hanta te * 
in the previous mantra which has reference to a particular fit 

person : 

17 


* 
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yonim anye pra^adyante kariraivdya dehinaJx I 
sthdiwm anye 'nusamyanii yatfidkarnur yathasrutam || 7 p 
Some souls euter wombs for getting bodies, (aud) 
others take up the form of the uumovmg, in accor- 
dance with karma aud in accordance with kuowledge, 

t * * 

Commentary : 

anye : those unlike you who aie indifferent towards 
learning, the truth about the Supreme Self 
sariratvdya : in ordei to take up bodies 
yonim : womb of br all m anas etc, 
prapadyante : enter 
anye : others 

sthdhum : the state of being unmoving (trees etc.) 
anusamyanti : attain : 

yathaharma yathasrutam ; in accordance with the actions 
and sacrifices and meditations performed by each, since there 
are the passages “Those of good conduct ” {Ch. Up , V. 10. 7) 
“ Him follow knowledge and action ” (Brh, Up, IV. iv. 2). 
This is the idea. 

II, ii. 8> 

He (Death) now takes up the question on hand after 
calling the attention of the disciple (Naciketas) by creating 
interest (in It) : 

ya e§a suptesv jdgarti 

ham am lia mam puru$o nimnhndnah ! 
tad'eva suhraih tad brahma 
tad evamrtam ucyate j 
tasmin lokah sritdJi sarve 

tadu nafyeti hascana li etad vat tat li 8 li 

That person who is awake whilst others are asleep 
creating through his willing and willing, that very 
same (being) effulgent is that Brahman. That same 
alone is spoken of as immortal. Therein rest all the 
worlds. That indeed none oversteps. This Indeed 
is That. 
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Commentary : 

supiesu : Whilst the individual souls are asleep 

• kamam kamam : This is a form with the suffix namul , It 
means willing and willing (again and again or successively, 
but this word does not mean desired objects such as sons etc,) 
mentioned in the sarvan kaman ( KM . II, 23. etc) This meaning 
is clearly (seen) in the Sri Bhasya and the Srutaprakdsika 
under the adhikarana il Sandhye (III, iii. 1 ) 

tad eva : That very same which is the person creating 
according to His peisonal desire willing and willing, 

sukram : effulgent, revealing (objects) 

tad eva : That itself, that is, not dependent upon anything 

else 

tad eva amftam : that itseli is the Immortal 

He is spoken of as Immortal. The rest (of the mantra) 
is clear. It may be noted that though those that are eter- 
nally free [nityamuktdh) are also immortal, yet because they are 
not independently so (that is 7 their immortality is dependent 
upon the Divine Grace as it is), the emphasis tad eva 
amrtam that alone is immortal is not incorrect. This 
enables the rejection of the view that the freed souls and the 
Divine Lord aie identical, because of the exclusion of any 
other immortal, since the word amrtam here means only the 
Unconditioned Immortal Person. 

II. ii. 9. 

s 1 

(Death) once again teaches that the One Self is the 1 1 ’ of 
all beings with a view to emphasise that fact, since 'it is 
difficult to comprehend. 

t 

Agnir yathaiko bhuvanam pravisto 

rupam rupam pratitupo babhtiva I 

ekas tathd sarvabhutdntaratmd 

rupam rupam pratirtipo bahis ca II 9 If 

Just as the one fire having entered the world has * 

become such whose form is present in every foiin, 
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even so the one inner self of all beings has its pre- 
sence in every form and outside. 

* 

Commentary : 

Agnih : Just as the one element fire on account of its 
presence in everything due to triplication, having entered the 
worl& with its cosmos 

Hipam rupam : in every form, that is, in all material 
things. Duplication means vlpsa (pervasion in all that belong 
to that class or genus) 

pratirupah : one with its form engraved in each. It may 
be noted that since on account of the element fire being mixed 
with all the material forms it is one with its form present 
every where, he is pratirTipa (in every form). 

Similaily being One alone, the Supieme Self is snch tha} 
fos form as antatyamin is present in every foim. 

bahis ca : He pervades them outside too. This is the 
faieaning. 

II. Ii 10. 

Beath gives another instance : 

Vayur yathaiko bhuvcmam parvi^to 
rupam rupam pratinipo babhuva 1 
ekastatha sarvabhutantaratma 

rupam rupam pratinipo bahik ca i! 10 II 

Just as the one air having entered the world has 
become such whose form is present in every form, 
even so, the one inner self of all beings has its 
presence in every form and outside, * 

Commentary : 

rhe meaning is same as that of the previous mantra. 

II. ii. 11. 

* v 

He (Death) then teaches by means cf an example that 
though there is no difference between the Supreme Self and 
the individual soul as soul, still the defects (of the individual 
s&uls) do not touch Him. 
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* 


Suryo yatha sarvalo'kasya caksur 

na lipyate caksusair bahyadosaih i 
ekas tathd sarvabhutdntardtmd 

na lipyate lokaduhkhena bdhyah II 11 ii 

Just as the sun is the eye of all the world but is- 
not smeared by the eye-defects which are outside, 
even so the one Inner Self of all beings Is not smeared 
by the griefs of the world, He being outside them. 

COMM> NTARY : 

Suryo yatha ... .* Just as the Sun though within the eye as 
its divinity, according to the Scriptural passages “ This (Sun) 
with his rays is established in this (eye)” “ The Sun becoming 
the eye entered the eye-ball ”, is not touched by the impurities 
that have come out (of it), even so the Supreme Self though 
residing in all souls, is not touched by the defects that are in 
them since He is beyond everything other than Himself, on 
account of His unconditioned amique Nature of being free from 
all sins etc. 


II. ii. 12. 

eko vast sarvabhutdntardtmd 

ekam bijam 1 bahudhd yah haroti I 
tain dlmastham ye' nupasyanti dhtrds 

tenant sukhaih kdsvataih netaresdm II 1 2 II 

1 That One controller, the Inner Self of all beings, 
who makes one seed manifold, Him residing in -the 
soul, those intelligent ones who see, to them there is 
eternal bliss ^felicity), to none others. 

Commentary : 

ehah : One who has neither an equal nor superior 

vaki ; vasah : will : He who has It is Vasin or else it means 
one who has the universe at His command as stated in the 
passage “ The world remains at His will.” Or else 
it means that He Is at the command of His devotees as stated 

1, Some -editions of the text have rujatn instead of bijam. 
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in the (Ramdyana Balaknnda) passage “ We, the two servants, 

O best of Seers, are here”. 

ekam bljam : The (one) seed of the form of the ultimate 
Unmanifest {lamas) which is undistinguished, being one with 
Him as stated in the passage “ The Darkness becomes one 
with the Divine (Pr, Up. IV. 1.) 44 All that becomes one 
with the mind, the transcendent.” 

bahudha yah karoti : He who makes it into the forms of 
the manifold matter such as Mahat and other (categories) 
t am : Him 

dtmastham : the inner ruler as stated in the passage 
" Who residing in the Self” {Sad. Up. ). 
ye pakyanti . Who see 

To them there is liberation. This is the meaning. 

II. ii. 13. 

nityo ] nitydndm cetanak cetandnam 
eko bahxmdm yo vidadhdti kdmdn I 
tam dtmastham yd nupahy anti dhirds 

tesam sdmtih sdsvatl netaresdm II 13 Ii 

Eternal of the eternals, conscient of the couseients, 
one of the many, who accomplishes the desires, Him 
dwelling in the soul, which intelligent ones see, to 
them there is everlasting peace ; to none others. 

Commentary : 

(The Supreme Self) being eternal, conscient and one 
alone, grants with facility the desired objects to the many, 
eternal couseients. 

The rest is clear. 

IL ii. 14. 

Spoken to thus (by Death), the disciple (Naciketas) asks i 
tad dad iti many ante' nirdesy am paramam suhham { 
hatha m nu tad vijdniydni him u bhdti vibhdti vd ii 14 ii 

1. Here also most texts ol oilier schools have i i as JSfUyo'mtyanam, the 
in the many transient, (cf Anandasraina eel) 
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V. ii. 15. 

(The knowers) think the supreme bliss as fit to be 

pointed out as “ this is that How can I know 

that ? Does it shine ? Does it shine luminously too ? 

Commentary : 

paramam sukhaih tat : That transcendent Brahman, the 
Supreme Self of the nature of Supreme Bliss 

dad itt : perceptible like myrobalan fruit on the palm of 
the hand 

manyante : those with accomplish ed-Yoga, like you, 
think. That is persons, like \ou, are able to perceive 

katham : How con I who is incapable of perceiving can 
know' the Brahman void of coloui etc. 

Does it shine having rays of light ? even then does it 
shine indistinctly due to mixture of some other light (such as 
that of the Sun or of other luminaiies) ? 


II. ii. 15. 

na tatra Suryo bhdti na Candrataraham 
riemd vidyuto bhdnti kuto’yam agnih i 

taii 7 . eva bhdntam anubhdti sarvaih 

tasya bhasd sarvam id am vibhdti I! 15 II 

There the Sun shines not nor the moon and stars 
nor do these lightnings shine. How (then) can the 
file ? Him shining only, all else shine .after, with 
His light all these shine. 

Commentary : 

(Yama) replies that for the sake of having an object for the 
yogius there is a form of the Supreme Dord, beneficent, on 
His divine, auspicious, as known from the scriptural autho- 
rites such as “ Haviug the colom of the Sun He is beyond 
darknes” ; “ To Him whose form is ever the same”; and 
the Supreme Self with that body shines distinctly with His 
luminosity transcending all. 
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This in antra has been explained under the Vedanta Sutra 
, (I. iii. 41.) “ Because of seeing light ” with the following com- 
mentary : There is seen the light of Him that is measured 
with the size of thumb, the light which eclipses all other 
lights and is the cause of all other lights and helps (them to 
shine.) ” And this Commentary ( Bhdsya ) lias been elucidated 
by Vyasarya (author of the Srutafirahdsiha) (thus) : “The first 
half of the mantra is stated thus : ” That hides (eclipses) the 
other lights. The meaning of the first quarter of the second 
half '(of the mantra) is stated (that) it is that which 
is the cause of the other lights, anubhanam shining after: 
by this is indicated the cause-effect relation (between 
Him and other lights). The idea is that the unfailing 
antecedent-consequent relation is indeed the cause-effect 
relation. The meaning of the fourth quarter (of the 
mantra) is stated to be “ helps others to shine.” This 
(meaning) is supported by the passage “ Having whose 

f 

light the Sun shines ” (II ? ). In the same work (Sruta- 
prakasika) there is seen another interpretation which is 
as follows : The first half means that if and when His effuL 
gent Light is perceived all other luminai ies get eclipsed ; the 
third quarter means that He is the efficient cause, that is, 
when the luminaries come into existence He helps the 
material-causal substances of those luminaries. The fourth 
quarter means that He helps the luminaiies even after they 
have come into existence by giving them through His contact 
(indwelliugness) the power to perform their functions as the 
rays of the moon {candra) help the rays of the eye. 

Others say that the third quarter means that the illusory 
world has no separate appearance ( bhdnam ) from that of the 
Brahman which is (its) substrate. But this is not correct, 
because though the active suffix (satr) meaning agent in the 
word (bhantam) can somehow be explained in spite of there 
being no difference (between action and agent), as in the 
Statement “ The knowledge of the disciple shines”, yet the 

1. The word others heie refers to the MSy&v Sdins. 
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■word anubhati” (shines after) is wrong, for when Yajnadatta 
stands having no action of going apart from the action of 
Devadatta, we have not seen any one making the statement 
that Yajnadatta follows Devadatta who goes . 1 

If it be said that we have seen the statement that the 
iron bums after the fire (there), No. The statement is not 
accepted as a correct one, if it is intended to convey that idea 
by one who already knows that the iron has no separate 

agency of the action ‘ burning ’. 

* 

If it be said : tbat the meaning accepted by you that 4 if 
and when His Light is perceived the luminaries get eclipsed 
is not appropriate, since the liberated ones who have got the 
perception of His Light, yet perceive other luminaries, and 
therefore in their cases there is no eclipsing which means the 
non-perception due to commingling of identical natures, (we 
reply) this question has reference only to bond souls ( baddhas )* 

If it be said that it cannot be the case, since there is no 
perception ( sahsatkara ) of Him by bond souls, (we reply) No. 
Arjuna and others had the vision of Him and they were bond 
souls. Or else (it means) when the Brahman is considered, 
other luminaries such as the Sun do not shine, just as in 
comparison with Kalidasa, lesser ones are bad poets or no 
poets at all. The meaning of the first half (of the mantra) 
(thus) is “ That Brahman, therefore has the Form of the 
Supreme Light”. The statement “That hides the other 
lights 99 also means the same. 

This same idea is re-enforced by the second half (of the 
mantra) which shows that the coming into existence and the 
capacity to perform their functions by the other luminaries 
require the help of the Supreme Self. Thus it can be seen 

that there is no inconsistency here. 

% 

1. The Telugu and Tamil Giantha printed tests are very corrupt here. 
/ The Poona ed, gives the following text which is followed here : 

1ST; a hi Devadattagamane kriyavyatiriktagamanakriySsilnye tisthatl 
YajHadatte gacchantam 

18 V 
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The Bhasya passage is as follows : 4 f The pippal tree called 
Samsdra which the scriptures describe as having its toots above 
and branches below and eternal.” The scriptural passages are 
“ This eternal pippal tree has its roots above and branches 
below (K* U. II. iii 1.1 and ” He" who knows exactly the tree 
with its roots above and branches below (Tait. Ar. I. II. 5.) 
The state of being with its roots above is on account of begin- 
ning with the fourfaced Brahman who is above the seven 
worlds, being the first Cause, and its having branches below 
is on account of ending with earth-dwelling men, cattle, 
beasts, worms, insects, birds and trees. Now he shows that 
Brahman is different from that. This mantra has already 
been explained. (K. U. II. ii. 8.) 

II. iii. 2. 

yad idam kinca jagat sarvam 
prana ejati nihsrtam | 
mahad bhayaM vajram udyatam 

ya etad vidur amrtds te bhavanti II 2 II 

All this world whatsoever existing in the breath 
and emanating from it trembles with extreme fear as 
if from the uplifted thunder-bolt. Those know this 
become immortal. 

Commentary r 

n 

Yad idam...ndyatam : This part of the mantra has been 

f wm 

commented upon by Sri Ramanuja under the Vedanta Sidra 
‘ Kampanat ’ (I. iii, 40). Introducing this mantra he has said : 
“ There is mention in the Sruti of trembling due to great fear 
■ of Him of the entire world, that is of all creatures residing in 
"the person of the size of the thumb, who is here mentioned as 
Breath (Prana), having emanated from Him. The meaning is 
that the entire world trembles with 'great fear as if there is the 
uplifted Vajra with the feeling as to what would happen if 
His command is , disobeyed. Mahad, bhayam, vajram, udya- 
tam these Nominatives have the sense of Ablatives, since the 
meaning is the same as bhaydd asydgnis tapati (K. U, 

n zzz m i 

• 111* O/t 
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This Bhasya is elucidated in the Srutaprakakiha thus: 
“ The word ‘ existing ’ is supplied on account of the Locative 
case ‘prune’, in older to reply to the question “Where from 
it {j a gat) has emanated?” The author of the Bhasya (§r! 
Ramanuja) mentions that He Himself because of the context, 
He Himself is the source... 1 Ej attain is explained as hampana, 
i. e. trembling, for the root is ejr: hampane : to tremble. 
Trembling here means the performance of one’s own actions 
for fear of evil effects. ..On account of fear caused by the 
Supreme Person, as if by the uplifted Vajra-weapon, the whole 
world trembles. This is the meaning Here, in this mantra, it 
may be noted that the four words Mahad, Bhayatn, Vajratn, 
Udyatam in the Nominative case have the sense of Ablatives. 
The first two words in the Nominative case having Ablative 
sense indicate fear, the latter two words indicate the Brahman, 
called Breath, the cause of fear. 

* ■ 

But some explain this mantra also as follows Bhayatn 
means etymologically that of which one is afraid. ' That is 
that which causes fear. Like the uplifted highly - fearful 
Vajra, the Supreme Self, herein called Breath, makes every- 
thing tremble. The verb ejati has here the causal sense. 

Yas tad... : The meaning is clear, It maybe noted accord- 
ing to the maxim enunciated in the adhikarana with the Sutra 
“ For the same reason Breath - ata eva prana ” (I. i. 24) the 
.word prana refers to Supreme Brahman alone. On this point 
there is no controversy (between the several schools). 

II. iii. 3. 

bhayad asydgnis tapati bhayat tapati Suryah 1 

bhayad Indras ca Vdyus ca Mrtyur dhdvati pancamah II 3 II 

9 

For fear of Him fire burns, for fear of Him the Sun 
heats, for fear of Him Indra, Vayu, and Death the 
fifth, run. 


1. The lacuna in the quotations is Rarigai Sinatra ja’s, 
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Commentary .* 

dhdvati ; the root dhavu : to go, when referring to Indra 
and other (gods) indicates their respective functions. The rest 
of the mantra is clear. 

n l • V A 

4 111. 4. 

* iha ced asakad boddhum prdk sarirasya visrasah i 
tat ah sdrgesu lokesu sariratvdya kalpate 4 

If one before the body gets loosened here is not 
able to know (Him), then he becomes liable to take 
body in the created woilds. 

Commentary; 

sarirasya visrasah prdk : before the falling apart of the 
body, visrasah : visramsandt. iha lobe : in this world 

hoddhunt : to know Brahman 

asakat cet : asaknuvams cet : if unable ; the change of 
conjugation is a case of Vedic exception 

tatah ; for that reason 

* 

* sdrgesu lokesu : in th<e created worlds 

sariratvdya kalpate • become subject to dissolution of tile 
form of birth, old age, and death etc. : this is the meaning. 

The idea there is that one should attempt to know the 
Self before the fall of one’s body ( t . e. one’s death). 

II. Hi. 5. 

That the Self is difficult to know (Death) says ; 

yatha darse tathdtmani 

yathd svapne tatha pitrloke 1 
yathdpsu pariva dadrse tathd gandharvaloke - 
chaydtapayor iva brahmaloke II 6 il 

As on the newmoon day so in the body ( dtmani ) : 
as in the dream so in the world of the fathers : as in 
the waters as if appearing on all sides so in the world 
of the Gandharvas ; as between the shade and 
sunshine so in the world of Brahman. 
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Commentary : 

yatha darse : the meaning is “ just as on the liew-raoon 
day there being no - moon-shine the appearance ( pratihhdsa ) 
(of things) is not clear, so in this world with legat'd to the 
Self”. Or else the meaning is : yatha darse : just as the thing 
seen in the mirror is not seen as (it is) when seen directly, 
free from any modifications such as facing in the opposite 
direction, so is the cognition of the Self here (in this world). 

Now he (Death) says that the same is the case in the 
other world: yatha svapne : just as the experiences in dream 
are, unlike the experiences in the waking state, incapable of 
being reviewed, so as to be free from all doubt in respect of 
them even so, is it (the expeiience of the Self) in the world 
of the fathers. This is the meaning. 

* 

yathdpsu .. ; just as the thing under water is not clearly 
perceptible, as the things (outside water), even so 

paridadrsaiva : looks as if perceived. The meaning is 

that it is not seen all round. That is even in the world of 

*> 

Gandharvas the appearance is superficial. 

chdydtapa ... : Just as in the admixture of shade and 
sunshine, the appearance is not such as would be in the 
uumixed sunshine, so also in the world of Brahman (the four- 
faced), the appearance is not perfect. The idea is that there- 
fore the truth of That (Supreme) Self is difficult to know. Or 
else, the idea is that though in the world of Brahuun there is 
perfect disci imination between the self and the non-self, just 
as between shade and sunshine, still the Truth of the 
Supreme Self is not attainable for thpse that live here. 

II. iii. 6 

indriydnam prthagbhdvam udaydstainayau ca yat | 

prthagutp adyamdndndm matvd dhlro na socati II 6 |j 

The intelligent man knowing that distinctness, 

origination and dissolution are of the sense organs 

* 

which are separate and come into - existence does not 

grieve. 

Mi 
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Commentary; 

indriyanam : of the sense organs which are separate and 
come into existence The sense organs stand for the body and 
others also. 

udaydstamayau ca yat : yat is an indeclinable, meaning 
ydn which origination and destruction are there, and which 
distinctness of the form of mutual difference, all these, the 
intelligent person knowing these as belonging to the sense 
organs, does not grieve. This means that one who knowing 
that mutual difference, origination and dissolution do not 
happen to the soul which is of the form of consciousness, 
(does not grieve). 

Now Death describes with the following two mantras the 
very surrender of the soul already mentioned, since even with 
legaid to knowing the truth of the individual soul as distinct 
from its body the only means is the surrender to the Divine 
Lord. 1 

/ 

II. iii. 7. and 8. 

iadriyebhyah par am mano manasah sattvam uttamam 1 
satvddadhi mahdn dtmd mahato’vyaktam uttamam li 7 II 

avyaktdt tu par ah puruso vydpako' lihga tva ca i 
yam jhdtvd mucyate jantur amrtatvah ca gacchali il 8 II 

Superior to the sense organs is the mind, superior 
to the mind is the intelligence, superior to the 
intelligence even is the great 3 soul, superior to that 
great is the unmanifest. 

Superior to the uumanifest is the person, the perva- 
der, and verily uninferrable, which knowing, the 

' creature gets liberated and attains immortality. 

* 

Commentary : 

indriyehhyah : stands here for objects also since this has 
to be in accordance with* a previous mantra (/£. U . I. iii. 10). 
, ' Verily the objects are greater than the sense-organs and 

* j, * 

L cf. Piof. Jvlaitra's denial oj prapatU ; Vedanta Kesarl 1943 
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greater than the objects is the mind”. The word ‘ sattva * 
(in the text) means intellect, since it was stated before that 
fiS greater than the mind is intellect ” (ibid), 

alihgah : Unknowable . Superiority is intended in respect 
of making Him to condescend (to listen to our prayers). To 
make Him condescend means to surrender (to Him) alone, 

The rest is clear. 

II. lit. 9. 

na samdrse tisthati rupam asya 

na caksusd pasyati kascanainam | 

hrdd mairisa manasdbhiklpto 

ya ttad vidur amrtds te bhavanti It 9 II 

His form is not for perception, no one else sees him 
with his eyes He is attained by mind through devo- 
tion, steadfastness. Those who know Him they 
become immortal. 

Commentary : 

asya rupam ; His form . or else it means His body. The 
meaning is that being omnipervading He does not stand as an 
object of perception. Or else tlieie is (for Him) no perceptible 
colour stich as blue etc. For this very reason (it is next said) 

na caksusd pasyati : with the eye no one sees Him. The 
meaning is clear. 

hrdd tnanisd,. ; This part (of the mantra) has been 
explained by Vyasarya under the Saivatra prasiddhi adhilza <* 
tana (of the Sri Bhdsya) (L ii. 1.) as follows: By the word 
hrdd is signified devotion; by Manlsd : steadfastness. In 
the Mahabharata ( ? ) taking the first half as it is here, 

the following is.read as the second half : 

bhaktyd ca dhrtyd ca samdhitdtmd 
, jndnasvarupam paripasyatlha . 

“Thiough devotion and steadfastness one with one’s 
mind concentrated, here perceives that of the form of know- 
ledge.” 
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abhiklptah : gr&spable, attainable, The following is in 
the V edarthasahgr aha “ The meaning (of the above quoted 
Bhd$ya passage) is that, one with one's mind concentrated 
through steadfastness sees the Supreme Person with 
devotion.*’ 4 Sees * means attains, since it has to be in accord 
with the Gita passage 44 Through one-pointed devotion is 
capaffie (XI. 54). 

ya enam viduh ; the meaning is clear. 

II. Hi. 10. 

yada paTicdvatistliante jndndni tnanasd saha I 
huddhis ca rta vicedati tdm dhuh paramdm gatim ii 10 \\ 

When the five sense'-organs with mind are static 
and the intellect does not move, that (state) they 
say is the Supreme movement. 

Commentary : 

jndndni : organs, according to derivation from jnd to 
know, with the suffix lyut (ana) : meaning instrument. This 
has been so explained by Vy as ary a (Srutaprakasikd) in the 
Sapta -gaty -adh i ha ran a (II iv. ). The mind itself with the 
function of detei affiliation is indicated by the woid 4 buddhi \ 
So is it in the Sri Bhdsya. 44 The mind itself is mentioned by 

the words 4 buddhi * 4 ahakkdra ’ and citta, due to its different 

* ** 

functions, such as determination, egoity and reflection." 
It is clear there itself that the “ paramagatim " mentioned here 
meaus movement towards liberation abandoning movements 
within the body. 

II. iii. 11. 

tain yof.am tii manyante sthiram i n driyadharanam \ 
apramattas tada bhavati yogo hi prabhavapyayau |j I f J 

'['he state of steady concentration of the sense- 
organs they deem as Yoga. Then one should be 
vigilant, since Yoga is the means to life-ends 
(namely) attainment, and removal (of evil). 

Commentary : 

i tdm : That (state) mentioned in the previous mantra 
19 
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indnyadhgrmutm ; lb g supreme movement of Uip .nature 
of, concentration of outer and inner organs 

yngam : iti mamant* : (They) deem as Yoga.: Vyasarya 
says that the meaning of fiarainagati is Yoga. 

aprcima'tah tcdd hhci' ati : Then that is when the organs 
are motionless, there happens the state of vigilance of the 
min I. ' 

Of what use is thi = vigilence of the mind ? (To this 
enquiry) He (Death) replies : Yogo hi prabhaoapyayau : Yoga 
is indeed origination and cessation. 1 he idea is that since 
Yoga is in constant peril, vigilance is necessary. 

Or else, the idea is f at one should he .vigilant in respect 
of Yoga since it is the means of all life ends .of the form of 
attainment of desired things and removal of all undesirable 
thin its. 

< 3 

H. iii. 12. 

naira vdect ra man a si* praptum sahyo na cahsusa | 
a st it i bruvato'nyatra bath am tad npalahhyate [| 12 || 

t 

That is capable of attainment neither by speech 
nor by mind nor b / the eye How can that be 
realized except from < lie who teaches that it is? 

Commentary ; 


naira vded : the meaning is clear The fallowing discus- 

♦ 

sion "s found in the Prana vada of the Vedanta Sutras) (11 iv* 
8) * Saptagater visesatvdc ea : the organs «*re only seven since 
only seven are mentioned in the scriptures as going to the 
othei world/' There are seven worlds in which the seven 
organs lying in the cave (p‘ ace(1 in their respective places) 
move ” ( Mund . 17. II 1. 3), and since only seven organs are 
enumerated when referrin j to the Yoga state in the Mantra 
(/u U. U iii. 10) “ Wilt a the five sense-organs with mind aie 


static and l he intellect../* 
siddhdntd i* as follows : 
and others, therefore not 


Against this prima facie view the 
u But while living tlieie are hands? 
o ” {V , S. (1. iv. fi), when tlieie 


is the body, since hands a id others are also useful in respect 
of taking uj> (things) and othft |«Uyiuts and ftheis 
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also are organs. Therefore it ife not so. Because of the iruti 
and smrti texts. “There are ten o 'gans in a person and 
the at man is the eleventh.'’ (Brh. U. III. ix. 4) where 
the word 'atman’ means the ‘ mind ' ; “ The organs are ten 
and one: the eleventh here is the mind” (Gita. XIII. 5). 
Statements of lesser number have reference to pa>ticular uses : 
and statements of larger number are due to differences in 
mental functions. This state (stated in the first halt of the 
mantra) is explained. 

asHU... ; except from the statement that ‘ It is,’ this is 
the meaning. The idea is that it is attainable culy from the 
Upanisad. 

IT. iii. 13. 

* 

ast<ty evopalabdhavyas tattvabhdvena cobhaych \ 

■ astilyevopalabdhasya tattvabhdvah prasidati ii 13 n 

It is known through the statement that “ it is ” as 
well as through the mind : when one has known 
through these two that “it is,” the mind becomes 
clear (lucid calm). 

Commentary : 

tattvabhavena : the etymology' is taitve bhdvayati : helps 
^ U0 ^ & tn tli « taiif • inner organ. By this also 

the Supreme Self is to be known as ‘ It is.’ What is meant 
is, after knowing Him as ‘ It is ’ by the Vedanta passages It is 
to be contemplated and meditated upon as ‘It is’ with the 
mind also. 


ubhayofy : of the two means, that is, by the two means of 
knowing the statement above and by the mind 

astiti eva upalabdhavyah : Of one who has known that 
It is : thd'uke of the past participle in the word ‘ upalabdha ’ 
is similat to that iif ‘ bhukta ‘ in the statement ’ bhuktd hah - 
tnaqdh : brahmanas have eaten ’ (that is its meaning is active 
and not passive) 

tattvabhdWh. 'pi-mdutl • the mind becomes clear, that is. 
free frotft old’ffatdtsr. 4 
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II. ill. 14. 

yadd sarve pramucyante kdma ye’sya hrdi stitali [ 
atha martyo'mfto bhavaty atra brahma samasnute || 14 || 

When all the desires that are in the heart of this 
(soul) are removed, then the mortal becomes immortal 
and enjoys Brahman here alone. 

Commentary : 

kdmdfy : desires for bad objects that are in the heart ' 
yadd pramucyante : when they get removed, then 
atha : immediately, 
martyaly : this meditator (upasakalp) 

amrto bhavati : attains immortality. The meaning is 
that he “ becomes one whose-past and future sins get removed 
and do not touch him respectively.” 

atra brahma samasnute : this means here itself, at the 
time of meditation he enjoys Brahman. 

The following is the &rlBhd§ya under the Sutra “ And 
the same (is the departure) upto the beginning of the move- 
ment, and the immortality (is that which happens) before 
the burning up of the body” (IV. ii. 7). The meaning is 
anuposya means not burning the contact with the body of 
sense-organs and others. Which immortality is of the form or 
freedom from and destruction of the future and past 'sins, 
that same is mentioned in the scriptural passage beginning 
with '* Yadd sarve pramuoyante ..." {K. U. II. iii. 14) 

In respect of the (statement) atra brahma samasnute : here 
(he) enjoys the Brahman ; the idea is that this has reference. to 
that experience of Brahman which happens at the time of 
meditation. 

» 

Repeating that which was already said for the purpose 
of emphasis, He (Death) concludes that what is to be taught 
is only this much 

II. iii. 15. 

yadd sarve prabhidyante hfdayasyeha grant hay ah I 
atha martyo. myto' bhavaty etdvad anuhdsamm 11 15 11 
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When all the knots of the heart are here broken, 
then man becomes immortal. This much is the 
teaching. 

Commentary : 

' grant hay ah : likes and dislikes and others which are not 
easily untieable like knots 

yada prabhidyante : that is when they are removed 

etdvad anukdsanam : that which is to be taught so as to 
be practised by the meditator is this much alone. What is 
to be stated namely which is the going out (of the body) 
through the uadi in the ciowu of head and passing through 
(the path of the) arch and others is not of the meditator, but 
of the word of God, pleased with his meditation. This is the 
idea. 

Now Death speaks of the final Liberation which is the 
second already refeired to in ( K.U . II. ii.) “ Vimuktas ca...” 

II, iii. 16 

sat am Caika ca hrdayasya nadyas 

tdsam murdhanam abhinihsrtaikTt I 
tayordhvam dyann amrtatvam eti 

visvahh yd uthrainane bhavanti I 1 1 6 II 

Hundred and oue are the nddis of the heart. Of 
these one is stretched to the crown (of the head) : 
through that one (nadi) one going upwaid gets 
immortality. The others (nd4is) are such as help 
going towards all sides, 

Commentary : 

satamcd...'. there are hundred and one important uadis 
of the heart, among them the one Brabmanadi called Su$umrid 
goes up towards the crown of the head. .Through that nadi 

ttrdkvam gacchaii . going to the world of Brahman 
amrtatvam eti : means attains liberation of the form of 
the manifestation of his own nature following the attainment 
ot Brahman together with the particular place 

mnydfy : the other uadis 
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vi$vah uihramanc bhavanti : are useful for -going out 
towards the path of Hie diversified sariis Zua, But Vya^aira 
(in the Sr at apt aha sih a) interprets this as follows: 4 Other 
uadis are scattered all round (the body). These are useful for 
those who seek not liberation to get out (of the body) (at the 
time of death)” (IV, ii. 7). This passage is considered by 
Bhagavan Bad a ray a ;ia in the Uthrdntipdda (IV. ii ). To 
explain (the p* ima facie view is this?) “ The restriction that 
the going out happens to the kuower through the head-w&rf/, 
other than the hundred, and to a non-knowet through the 
others is not proper”, since the nddis are very many and are 
too subtle to be distinctly 'seen, and so one cannot select 
It is quite proper to hold that the statement tayordhvam ciyan - 
namrtatvam eii visvahii yd uthramaiie bhavanti - through that 
one (nddi) one going upward gets immortality. The other 
{Hadis) are such as help going towards all sides 55 (K,U II iii, 
16cd.) merely refers to the chance-going out. Against the 
primafac e view the reply is given in the following Siitia (TV. 
ii 16) “ The place of the individual soul that is the heart 
becomes illuminated just in front of it, having the passage 
revealed by it, favoured by the Grace of the lldrda (the 
Supreme Dweller in the Heart), on account of the capacity of 
the Knowledge (on the part of the soul), and of the continu- 
ation of remembrance of the path which is a subsidiary of it 
through the one other than the Hundred.” And the meaning 

O Z-i 

of this (sutra) is as follows : 

tadokah ; tlie place of the individual soul that is, the 
heart, 

agra jvalanatn : in front of which there is illumination 
tatprahdsitadvarah : one become? such that to whom the 
passage (of exit) is revealed by it, since there is the scriptural 
passage. “ The top of the heart is illuminated ; by that 
illumination the soul goes out either through the eye or the 
crown of the head .or othei parts of the body.” (Brh. U ■ 
itt'iv. 83 ' ’ ’ 

This imiclfis common to both the knower and the non- 
kuower But the knower gets up only through the head-nadi, 
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different from the hundred (other nad’a). It is not that 
that nadi is not distinguishable by theknower, since £he 
knower is favoured by the Supreme Person resident ; in Iiis 
heart, being pleased with his knowledge ( u pa Sana ') which is 
extremely blissful to him, and which is an adoration of the 
Supreme Self, and on account of the co* tinuous- recollection 
of the Path highly pleasant to him, as the subsidiary to the 
Knowledge. Therefore he knows that nadi and so his going 
out through it. is quite appropriate, 

Now to proceed : — 

II. Hi. 17. 

ahgvsthamairah puruso'nataratmd 

sadd jandndm hr day e sannivi stah' \ 
tam svac charirdt pravrhen 

i 

munjdd ivesikdm dhairyeiia I 
tam vidydccfiubram amrtam 

tam vhtydcchuhram amrtam Hi i 17 : 

The pei son of the size of the thumb, the inner Self 
is al vavs established in the heart of men. Him, one 
should pull out with courage from one's own body 
as the stalk from the munja grass. Him one should 
know as the biilliant iminoital. Him one should 
know as the brilliant immortal. 

4 

, Commentary ; 
ahgusthamatrah : the meaning is clear. 
tam svac chanrat : ju c t as in the statement “ Devadatta is 
distinct from his own body ” the pronominal word ‘ sva ’ (his 
own) refers to a tiling belonging to Devadatta indicated by the 
co mentioned woid (Devadatta). Kveu lib ; that the word ‘sva’ 
(in the present mantra tam svac chau rat) lefers^ to that which 
belongs to the inner Self mentioned previ >usly. Consequently 
the meaning is as follows : Him the inner Self of all men, one 
should pull out (that is, know distinctly' from the individual 
soul, mentioned here as men, as that whit h is His body. That 
.is after the manner mentioned in the scriptural text ‘When 
one sees the Lord as different from oneself, and pleased,” 
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(St?. Up, IV. 7} one should know (Him) as distinct on account 
of His being the supporter, controller and master (best) 

munjat : from the munja-grass. 

i&lkamiva : like the stalk in its midst. 

* 

dhairyena : (with courage) with skill in knowledge 
This (word) goes with what preceded (ix pravrhet : should 
pull out). 

«F 

tam vidydt ... : (This has been) already explained. Repeti- 
tion indicates the conclusion of the teaching. 

II. iii. 18. 

Now concludes the subject-matter of the Story (of Naci- 
ketas) : 

MrtyuproMdih Naciketo’tha labdhvd 

vidyam etdm yogavidhim ca hrtsnam 1 
brahmaprdpto virajo'bhud vimrtyur 

anyo'pyevam yo vid adhydtmam em il 18 II 

Then Naciketas having attained this knowledge 
taught by Death together with the method of Yoga 
completely attained brahuian became free from rajas 
(desire) and from death. Any other who knows (this) 
esoteric doctrine will become also such an one. % 

Commentary : 

mrtyu Naciketas having attained the knowledge of the 
Self taught by Death and also the method of Yoga mentioned 
in the passage “yada panca ” (K> U . II. iii. 10) after the 
manner mentioned in the sciiptural passage, 44 Attaining the 
transcendent Tight one becomes manifest by His own nature*' 
(Ch, U p VIII. 3 4), attaining Brahman became one in whom 
His eight qualities got manifested. 

* 

yo vid ; The knowledge relating to the Self whoever else 
knows, he also becomes like Naciketas. This is the meaning; 

Om sa ha ndvavatu sa jta nau bhunaktu . 

saha viryam haravdvahai, 

tejasvi nav adhitam asta md vidviqdvahai , 

Om sdntih kdntih kdntip. 



Vr. is. 
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May He protect us. May He protect us together. 

Let us bring about the power together. Let our 

learning be luminous. Let us not hate (one another), 

» t * 

Om Santih, Santih, Santih. 

Commentary : 

Now the santi (peace cliaut) Is recited in order to abolish 
on the part of the taught and the teacher. 

sa ha nau avatu sa ha : The Supreme Self revealed by 
Knowledge, ha indicates (His) well-knownness. 

nau : Us, the disciple and the teacher 

avatu : May protect revealing His form 

saha nau bhunahtu : May (He) protect ns together 
through increasing knowledge. Or else May He protect us so 
that we may he together without parting. 

saha viryam kaiavdvahai : May we bring about the 
power of knowledge by imparting it iu accordance with rules. 
The idea is knowledge becomes ineffective when the rules 
are not observed, 

tejasvi nau . : This means may what we have now 
learnt be very luminous (effective) 

ma vidvisavahai ; May time be no hatred : which means 
let there be no hatred between us due to learning and teach- 
ing in any unsanctioned way, as stated in the Smrti text: 
“ One who teaches not in accordance with rules ( dharma ) and 
oue who questions in contravention of rules, one of them dies 
or develops animosity.” 

Santih... : The triple repetition is for the purpose of 
doing* away with all sins of commission and omission in 
thought, word and deed. 

* 

Thus concludes the Sixth Vatti 
in the Second Chapter of the 
Kathopaniqad, 




€am m mi at or* § conclusion % 

That this Upanisad has reference only -to God is deter* 
mined by Bhagavan Badaiajana in three Adhikaranjas of 
the Samanvayadhyaya , 

ADHTKARANA I 

& 

In the passage 64 yasya brahma ca ksatram ca...” (K. U. 
I, ii. 25) “ To whom the Brahmana and Ksatiiya both 
become food; to whom Death is curry spice; this jwho 

4 

knows how He is?” the person indicated by the pronoun 
in the possessive 'yasya' is an eater or enjoy er, since 
Brahmana and Ksatriya are spoken of on account of their 

being spoken of metaphorically as 8 rice/ are to be taken as 

\ 

eatables or enjoy aides. Now who is that eater (bhoktd) ? The 
prima facie view is that He is the individual soul alone, 
since the Supreme Self cannot be the eater. - Against thi§ 
the Siddhanta view is expressed in the foiu Stiff as : (f). A ft a 
cardcara grahandb : (II) Prakarandc ca : (III) Guhctm praviqtdv* 
at man an hi tadctarsanat : (IV) Visesaiidc ca ; ( Vedanta Sutras : 
L ii. 9, 10, 13, 12.) 

The meanings of these are as* follows . 

I. The eater indicated in respect of rice mentioned in 
the passage ‘‘the two are rice” is the Supreme Self alone since 
it: the mantra (K. U. L ii. 25) it is .‘•aid that He is the killer 
(destroyer) of all the mobile and immobile which are indicated 
by the words Bialima and Ksatia which through secondary 
significance signify all the mobile and the immobile, and now 
that the word 4 odana \ rice secondarily signifies the destro- 
yable, has been shown when commenting upon this mantra, 
and may be seem there itself, 

IL And also because (this mantra) is in the context of 
Brahman which begins with 11 The Great Omnipresent 
Soul...” (K. U. I. Ii 29), 

HI. If it be said that since in the succeeding mantisu 
a Drinking rta. (L 1 iii. 1) only the two that are capable of 
enjoying fruits of actions are mentioned and the Supreme 
Self cannot have anything to do with that (enjoyment of the 
fruit of actions) either as Agent like the individual soul nor as 



